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Namo tassa Bhagavato Arahato Sammdsambuddhassa! 

Homage to the Exalted One, the Arahat Buddha Supreme 

Mahdnamakkdra - Buddhapandma 
I begin with due respect to the Buddha 

Munendakko yeko dayudayaruno hdnavitthinnabimbo, 
vineyappdnoghdm kamlakathitam dhamaramsivarehi. 

Subodhesi suddhe tibhavakuhare bydpitakkittinahca, 
tilokekaccakkum dukhasahanam tam mahesim namdmi. 

Dayudayaruno = being possessed of a great compassion, like the morning sun 
which brings forth light to the darkncss. Ndnavittinnabembo = having sabbahhuta hdna 
of expansive magnitude. Eko = having appeared in this universe and being single 
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uncompared. Yomunendakko = the Buddha the brilliant sun. Suddhe = being beautiful, 
clean and peaceful. Tibhavakuhare = being at three life and three spheres, the so-called 
kanna-rupa-arupa. Nibbattam = already rnade His appearance by virtue of the parami 
(perfection or perfect past deeds). Kamlakathitam = to be nominated as a “lotus”. 
Yineyappdnoyam = to those humans, devds, brahma and many a living beings. Dhamma- 
ramsivarehi = with the light of noble desand of the noble-beings which enables living 
beings to see the right path to nibbdna. Subodhesi = has arisen with the ability to see the 
Four Ultimate Reality with penetrative eye of wisdom. 

Bydpitikkittinahca = because of the incomparable sila-samddhi-pahhd (good 
character) in this living world and reaching the byammd plane. Tilokekaccekkhum = the 
single eye for the three planes of byammd, devds and humans. Dukhamasahanam = 
tolerating, like the great earth, things untolerable. Mahesim = having acquired, by way 
of investigating and paractising, special characters such as silakkhandha, samddhik- 
khandha, pahhakkhandha, vimuttikkhandha and vimuttihdnadassanakkhadha. Tarh mu- 
nindakkam = To that sun called the Buddha. Aham = I. Namdmi = Begin, with faith and 
humbleness, paying homage by three cetanas kdya, vaci and mano through the three 
doors. 


An Auspicious Night (Bhaddekarattasuttan) 

Before Bhaddekarattasuttan, description will be first made of paccekkha hdna 
(the practical knowledge) and anvaya hdna (theoretical knowledge), related to meditating 
on the past and future, which the yogavacara persons (practicing individuals) should 
know beforehand. 

Paccekklia Nana and Anvaya Nana 
(The Practical and Theoretical Knowledge) 

Aniccatto manasikarato adhimokkhabhahulassa saddhindriyana ddhipateyain hoti, 
bhdvandya cattdrindriydni tadanvayd hunti (Padisam 245). 

Tadanvaya hontiti tam anugdmini tam anuvuttinihunti (PadisaniTtha - 2: 161). 

Pahhavato bhikkhave ariysadvakassa radanvaya saddhd santhdti,... (Sam.-3: 195). 

Tadanvayati tam anugacchamdnd, amwuttamdndti atto (Sam - Tha - 3: 279). 

Anvaye hananti cattdri saccdni paccakkhatto disva yathd iddni, evum atitepi imeva 
pahcakkhandhd dhukkhasaccam, ayameva tahna samudayasacanl, ayameva nirodho 
nirodhasaccam, ayameva maggo maggasaccanti evum tassa hdnassa anugatiyam 
hdnani (Di.-Ttha.-3: 202). 

Anvaya hdnantianugamana hdnam. Paccekkhato disvdti cattdri saccdni magga- 
hdnena paccakkhatto disvd (Df.-7T.-3: 234). 

In accordance with the above Atthakathd dikd (Commentary) anvaya is of two 
kinds: tadanvaya dhamma and anvava hdna. Then the anvaya hdna too is of 

1. One that consistently follows Yipassand Ndna (insight knowledge) and 

2. One that consistently follows the Ariya Magga Ndna and Phala Ndna (Noble Path 
knowledge and Kruit knowledge). 
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Of these two the anvaya iidna that consistently follows Yipassand Ndna will first 
be dealt with. 


Extracts from Upanissasuttan 


Jdnato ahatn bhikkhave passato dsavam khayatn vaddmi, no ajdnato no ajdnako 
no apassato. Kaiica bhikhave jdnato tim passato dsavdnath khayo koti.j 

1. Iti rupath, iti rupassa samudayo, iti rupassa atthahgamo. 

2. Iti vedand. R 

3. Iti satitid. R 

4. Iti sahkhdra. R 

5. Iti vihhdnam, iti vihhanassa samudayo, iti vihhdnassa atthahgamoti (Sam- 1: 267). 

Noble Ones ... I preach the nature of Ariya Magga and Phala (Noble Path and 
Kruit), where all dsava (cankers) are not present any more, only to those who on their 
own know penetratively by sammdditthi hdna (the knowledge of right understanding) 
and who see penetratively by sammdditthi hdna. I do not preach to those who do not 
know or see on their own penetratively by sammdditthi hdna. 

Noble Ones ... what is that they know and see on their own penetratively by 
sammdditthi tidna so that ci.sm'«-free Ariya Magga and Phala are attained? 


1. (a) This is (rupa) corporeality, 

(b) These are the nature and cause of corporeality, 

(c) These are the nature and cause of cessation of corporeality. 

2. (a) This is vedand (suffering), 

(b) These are the nature and cause of the vedand, 

(c) These are the nature and cause of cessation of vedand. 

3. (a) This is satitid (perception) 

(b) These are the nature and cause of satitid, 

(c) These are the nature and cause of cessation of satitid. 

4. (a) These are the cetasika (rnind and mental properties), 

(b) These are the nature and cause of cetasika, 

(c) These are the nature and cause of cessation of cetasika. 

5. (a) This is vihthdna (cognition), 

(b) These are the nature and cause of vihhdna, 

(c) These are the nature and cause of cessation of vihhdna. 

Only those individuals who see and know the above five penetratively by 
knowledge of right understanding (samdditthi hdtta) can the asava- free Ariya Magga and 
Phala appear (Sam.-l: 267). 

What this desattd (doctrine) means is as follows: 

1. The five corporeality 

2. The cause or fonnation of these five = fonned with samudaya (arising) = satttudaya 
= nature of rising 

3. Cessation of these five corporeality = ceased with disappearance = disappearance = 
the nature of disappearance with time (or age). Only when these three are 

penetratively known and seen by sammdditthi htdtta can Ariya Magga Ndtta and Phala 
Ndtta, wherein all the dsava have ceased, be attained. 
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The Commentaries and Subcoimnentaries have explicitly have explained these as 
given below. 

Janatoti jdnantassa. Passatoti passantassa. Dvepi paddni ekatthdni, byahjdna- 
meva hdnarh. Evum santepi ‘jdnato”ti hdnalakkhanam upddaya puggalam niddisati. 
Jdnenalakkhanam hi hdnam. “Passato "ti hdnappabhdvum updddya. Passanappabhd- 
vum hi hdnam, hdnasamahgipuggalo cakkhumd viya cakkhund rupdni, hdnena vivutte 
passati. R. 

No ajanato no apassatoti yo pana na jdndti na passati, tassa no vaddmiti atto. 
Etenaye ajdnato apassatopi samsdradihiyeva suddim vadanti, tepatikkhattd hunti. 
Purimenapadadvdyena updyo vutto, imind anupdyampatisedheti (Sam.-Tha.-2: 49/ 

1. Janato passatoti ittha dassanam pahhdcakkhundti dha “ dvepi padani ekatthdni”ti. 
Evum santepiti padadvdyassa ekatthatepi hdnalakkhana hdnappabhavavissayassa tathd- 
dassanabhdvavirodhandti attho. Tendha “ jdnalakkhanaht hi hdna ”ati ddi. Nanappa- 
bhavunti hdnubhdvena hdnakiccavisayobhdanti attho. Tendha “ hdina vivatte dhamme- 
passati”ti. Jdnato passatoti ca jdnanadassanamokkhena puggalddhithdnd desand pavut- 
tdti dha “hdnalakkhanam updddyd”tiddi ( Sam.-Ti.-2 : 63). 

“Nanalakkhananti hdnassa sabhdvum, visavassa vathdsabhdvabonanti attho (Ma.-Ti.-l: 

146). 

Ndnappabhdvanti hdndnubhavum, hdnakiccam visavobhasananti attho (Ma.-Ti.- 

1:146-147).’ 

2. Jdnatoti vapubbabhdgahdnena jdnato, aparabhdgena hdnena passato (Sam,- 

77.-2:63). 

3. Janatoti vd vatvd na jdnanam anussavdkdraparivitakkamattavasana idhddhip- 
petam, attha kho rupdniviya cakkhimhhdnena rupddi tesahi ca samudayddike paccekkhe 
katvd dassananti vibhdvefum “passatoti mttanti eviim vd ittha attho (Sam.-Ti.- 2: 63). 

Jdnato eva passato evdti evemettha niyamo icchito, na ahhatthd visesdbhdvato 
anitthdpannovdti tassa niyamassa phalam dassetum “ no ajanato no apassato”ti vittanti 
dha “yopana na janati, na passati, tassa no vadamiti atthoEti. Imind Khandhdnam 
parihhd dsavekkhayassa ekantikakdrananti dasseti (Sam,- 77.-2: 64). 

Paccekkhakaranatthena hdtaparihhd tiranaprihhd ca gahitd hoti (Sam,- 77.-2: 65). 

The meaning in the opening of the above Commentaries and Subcommentaries 
are 

Jdnato = to the ones who know, passato = to the ones who see. These two.words 
have similar meaning, the difference being in the wording. Though the two words of 
different structural pattem bear a similar meaning, jdnato refers to the one having ability 
to understand the nature of concentration rightly and penetratively. Indeed, tidna 
(knowledge), i.e., sammddhitthi tiana, possesses the character of understanding the true 
nature of concentration penetratively. 

Passato refers to the ones who see the trae nature of concentration by the power 
of hdna. Indeed, tidna (sammdditthi hana ) is endowed with the power of seeing the true 
nature of concentration. As the form and figure are seen by one through the sense of 
physical eye (cognition by sight), so also the ones with sammdditthi tidna see the true 
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nature of concentration through the light shone by the nana (, Sam.-Tha.-2: 49). 

No ajdnato no apassato. To him who knows not and sees not [craving for the five 
aggregates, the nature of suffering due to these, and atthingama (disappearance)] I do not 
preach the Ariya Magga Phala (Noble Path), the terminus of dsava. This is the concept 
of what has been said above. By the concept of No ajdnato no apassato, those who see 
not and know not, still in the sphere of rounds of rebirth, are preaching the freedom from 
rounds of rebirth. Such individuals must be disregarded (Sam.-Tha.-2: 49). 

Again the Venerable Sayadaw explained the concept of the above in three ways: 

1. No ajanato no apassato = to him who knows and sees. 

In these two, “sees” should be taken philosophically as to see with eye of wisdom. 
Mansa cakkhu (pasdda cakkhu ), the sight through physical (or absolute) eye, should not 
be taken as its real meaning. Therefore, the two tenns jdnato (he who knows), passato 
(he who sees) have similar conceptual sense. 

Evum santepi = The expression that “though these two words have different 

structural pattem, of similar meaning” indicates jdnato = to him who lmows, passato = to 
him who sees, have same essence. 

1. Concentration of the (hdnalakkhana ) character of the knowlcdge which penetratively 
lmows the nature of the object. 

2. The nature of knowledge (hdnappabhdva) which shed light so that the nature of the 
object can be visualized. 

The sense of the nature of ability to see, as mentioned above, has been described 
by two different words because they do not oppose one another in their conceptual sense. 
Therefore, the connnentator has stated jdnanalakkhanam hi hanam = knowledge has the 
character of knowing the trae nature of the object penetratively. 

Ndnappabhdva possesses the nature light which enables one to see the nature the 
object rightly by the light shed by the power of wisdom. (This is in concord with 
visayobhdsarasd padipodiya in the Commentary Atthasdlini (Abhi - Tha.-l: 166). That is 
why the Commentator Sayadaw has expatiated hdnena vivate dhamme passati = he who 
has samdditthi hdna (right of wisdom) can see the dhamma by the shining light of 
knowledge (Sam.-ti. -2-63). 

[N.B. The Light of Wisdom is treated on pp.in this volume] 

2. In another way janato means he who lmows by lmowledge what has come in the 
past. 

3. In another way passato means he who lmows by lmowledge what is to come in 
future. 

(a) Anussava (hearsay, report) via your teachers and parents you come to know by 
your lmowledge 

(b) Akdparitakka (study of condition, careful consideration) you come to lmow via 
your thought and logical reasoning. 

Just knowing by such lmowledge is not applicable here. In fact, it is like just as 
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visualizing corporeality’s by physical eye, the following should be visualized by eye of 
wisdom: 

(i) Riipa (material quality), vedand (suffering), sanna (perception), sankhdra 
(impermanence), vihah (cognition)—the five aggregates as objects of grasping, 

(ii) The origin of the cause of arising and the nature of these five aggregates as 
objects of grasping, 

(iii) The cause and nature of cessation of these five aggregates = the nature of 
udaya (disappearance or destruction). 

To make visualizing the above three more explicit, note that the Buddha preached 
passato = to him who sees to stress the point that only he who sees by his own eye of 
wisdom through paccekkha hdna or the practical knowledge ( Sahi.-Ti.-2 : 63). 


Anussava and Akaparitakka 

Here anussava and dkdparitakka are once again explained. 

Anu anu savanam anussavo ( Sam. 77.-2: 166). 

Prampardgatassa evum kirassati anussavanam ( Satii. 77.-2: 317). 

The knowledge handed down from the parents, grand and great grand parents and 
the teachers = what you know is termed as anussava. In this Upanissa sutta janato = to 
him who lcnows, passato = to him who sees are indicated not for those who just know, by 
his knowledge handed down from his forefathers and teachers, the five aggregates of 
grasping, the cause and nature of cessation of these five aggregates = the nature of 
atthihgama (disappearance or destruction). This kind of knowledge does not represent 
the knowledge of eradication of factors of dsava. 

Akaraparisakkotiyuttiparikappana (Sam. 77.-2: 317). 

Thinking, reasoning and analysis of the logic of factors is referred to as 
dkdraparisakka. In Upanissa sutta too janato = to him who knows, passato = to him 
who sees do not refer to the one who just know by knowledge of dkdraparisakka. [Lord 
Buddha’s dhamma are not a field of atakkdvacara (impractical) takkis (thinkers)] (Ma.-2: 
291). 


Paccekkha Nana 

Katamd ca bhikkhave sammddotthi, yan kho bhikkave dukkhe hanam, dukkha 
samudaye hanarh, dukkha nirodhe hdnam, dukkha nirodhagdminiyd patipadaya hdnarn .' 
Ayarii vuccati bhikkhave samrndditthi ( Ma.-l: 88). 

Bhikkhus .... what is sammdditthi ? (right understanding) 

Bhikkhus .... There is 

1. The knowledge in understanding the Dukkha Sacca (Noble Truth of Suffering) 

2. The knowledge in understanding the Sarnudaya Sacca (Noble Truth of Arising) the 
cause of dukkha (suffering) 
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3. The knowledge in understanding the Nirodha Saccd (cessation of suffering) 

4. The knowledge in understanding the Magga Sacca (Noble Truth of Path), cessation 
of suffering which leads of Nihhdna. Bhikkhus .... such a kind of knowledge is the 
Sammdditthi hdna (Ma.-l: 88; Mahasatipathdnasuttan). 

Relevant to the above desands there are Catusaccasammddithi, four Sammddithi 
hdna (Four kinds of knowledge of right understanding). This knowlcdge is referred to as 
Paccakkha hdna (the practical knowlcdge). In this suttan only those who know and see 
by virtue of Paccekkha hdna are the ones qualified for jdnato = he who knows, passato = 
he who sees. 

1. The five aggregates as the object of grasping 

2. Their impennanent nature 

3. The nature of their disappearance 

The preaching has been made of the Noble Path and Fruition, where factors of 
asava have ceased, for those who know and see the above three by means of their practi- 
cal knowledge. 

Hence, those seeking cessation of the cause of asava (cankers), the Ariya Magga 
(the Noble Path) should first try to see the following three penetratively through practical 
knowledge, called Sammdditthi hdna (the knowledge of right understanding); 

1. The five aggregates as the object of grasping 

2. Their impennanent nature 

3. The nature of their disappearance 

It must be noted that one should first try to be able to know and see penetratively 
through the right understanding, ( as mentioned above) called practical knowledge, the 
object one is after. 

Now once again the five aggregates as the object of grasping, their impennanent 
nature the nature of their disappearance, will be explained one by one. 

What Updddnakkhandha Is 
The five aggregates as the object of grasping 

Yam kahci bhikkhave rupam atitdndgatapaccuppanam ijjhattam vd bahiddhd vd 
oldrikam vd sukhumam vd hinam vd panitam va yam dure santike vd sdsamim 
updddniyam, yarh vuccati rupupdddnakkhandho (Sam-2: 39; Khandhsuttan). 

With tahnd ditthi (wrong understanding), whence asava factors (resident in the 31 
planes) arise , the clinging like “I”, “mine” — including 

1. All the rupa (material factors) of the past 

2. All the rupa factors of the future 

3. All the rupa factors of the present 

4. All the intemal rupa factors 

5. All the extemal rupa factors 

6. All the gross rupa factors 

7. All the delicate sukhuma rupa factors 

8. All the inferior quality hina rupa factors 

9. All the Noble paiiita rupa 
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10. All the dhiira rupa (away from the knowledge of the meditating yogi) 

11. All the santika rupa (close to the knowledge of the meditating yogi). 

All the rupas (material bodies) existing on the basis of these 11 characters are the 
rupupdddnakkhandhd (material body as the object of grasping). 

Similarly each of the following has to be under rupupdddnakkhandhd has been 
expatiated ( Sam 2: 39). 

Eleven kinds of vedand factors as vedanupdddnakkhandhd (suffering as the object 
of grasping), 11 kinds of sahhd factors as sahhupdddnakkhandhd (cognition as the object 
of grasping), 11 kinds of Cetasika sankhdra (impennanent mental concomitants) factors 
as sankhdrupakkhandhd ( mental concomitants as the object of grasping), 11 kinds of 
vihhdna factors as vihhupdddnakkhandhd (perception as the object of grasping). 

Therefore, as in the above-mentioned Upanisa sutta desand where tahnd (defile- 

ment), ditthi (error or wrong view) the root of dsava, such as “I”, “mine”, which are 
based on the 11 characters called rupdnakkhandhd, the Buddha admonished 

1. Itirupam= tliis is riipa (corporeality or material body) 

2. Iti vedand = this is vedand (suffering) 

3. Iti sahhd = this is sahhd (perception) 

4. Iti sankhdra = this is sankhdra (impermanence) 

5. Iti vihhdnam = this is vihhdnam (modes of cognition) 

In admonishing so, the question is which kind of knowledge did the Buddha refer 
to in ‘this is rupa; this is vedand\ this is sahhd ; these are impermanent cetasika ? 

The answer to the above is as follows. 

Iti rupam — Iti vedana 

Tattha iti rupanti idarh rupam, ettakam rupam, ito uddham rupam natthiti 
ruppanasa bhdvahceva bhutupdddyabhedahca ddim katvd lakkhana rasa 
paccupatthana pada thdnavasena anavasesarupapariggaho vutto. “R.” 

Iti vedandtiddisupi ayam vedand, ettakd vedand, ito uddham vedand natti. ayam 
sahhd. Ime sankhdra. Idam vihhdnam, ettakam vihhdnam, ito uddham vihhdnam natthiti 
vedayita-sahcdnanaabhisankhdrana-vijdnanasabhdvahceva sukhddi-rupashhddi-phassd- 
di-cakkhuvihhdnddibhedahca ddim katvd lakkhana-rasa-paccuppatthdna-padatthdnava- 
sena anavasesavedand-sahhd-sankhdra-vihhdndpariggaho vutto ( Di.ttha-2: 53; 273). 

Iti rupanti ettha iti-saddo idam-saddena-sammdnutthoti adhippayendha - “idant 
rupanti. Tayidam sarupaggahabhavato anavasesapariyaddnam hotiti dha “ettam rupam, 
na ito prarn rupam attiti. Ititi va pakdratte nipdto, tassamd “iti rupanti Imind bhutu- 
pddddivasena attako rupassa pabhedo, tena sadhim rupam anvasesato paruyddiyisvd 
dasseti. Sabhavatoti ruppanasabhavato, cakkhddi rnnnadi sabhdvato ca. 
Vedanadisupiti etta — “ayam vedand, ettakd vedana, na ito pram vedand atti”ti 
sabhdvato vedanampajdndti”ti ddind, sabhavatotica “anubhavanasabhdvato, sdtddisa- 
bhdvato cd”ti evamddindyojetabbam (Di.-Ti.-2: 320). 
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Question. The Lord Buddha instructed practicing bodies to repeatedly contemplate, 
culture and analyze the five aggregates as object of grasping and their nature, such as - 
this is rupa, this is vedand, this is sanna, these are cetasika sankhdra, this is vihhdna - by 
means of sammdditthi hdna (right understanding). They the question may be asked as to 
how the practicing yogis would know the five aggregates as the object of grasping, and 
how would they concentrate by means of the sammdditthi hana. 

Answer. The following is the answer to the above. 

1. This is the rupa (material body); this much is the nature of rupa, no more no less 
than this. It is so because of the causes such as hot, cold, etc., rupasantati 
(continuity of the material body) of the past = possesses dissimilar to the 
rupasantati of the future = processes occurring in various fonns called 
ruppanasibhdva (the character of the rupa) = assume the nature of impennanence 

(general character connnon to all material qualities), twenty-eight sensitive material 

qualities and tangibility beginning with which lakkhana-rasa-piccupathan-padatthan 

(character-taste-reappearance-approximate cause), by which material qualities are 

completely deduced by means of knowlcdge of right understanding = must concentrate 
to attain complete realization is meant here. 

In “this is vedand, etc.” too 

2. This is vedand, this much is the vedand, no more vedand beyond this. 

3. This is sahhd (physical cognition). R. 

4. These are cetasika and sankhdira. R. 

5. This is vihhdna, this rnuch is the vihhdna, no more vihhdna beyond this. 

2. Nature of sensation of vedanakkhandhd (suffering as object of grasping) 

3. Nature of sensation of sahhakkhandhd (physical mode of cognition) 

4. The nature of the cause and resultant formation of sankhdranakkhandhd (imper- 
manent material qualities) 

5. Each of the sankhdranakkhandhd causes is capable of respective resultant fonnation 

2. Recognition of different sensations of vedanakkhandhd as suffering (vedand) and 
sukha (mentally pleasurable) etc. 

3. Recognition of different sensations of sahhakkhandhd as rupa and sahhd etc. 

4. Recognition of different sensations of sankhdrakkhandhd as phassa (touch) and 
cetand (volition) etc. 

5. Recognition of different sensations of vihhdkkhandhd as cakkhu (consciousness by 
way of sight) and vihhah (material consciousness). 

Beginning with these and the power of lakkhana, rasa, paccupatthan, padatthan 
the sahhd, vedana, sankhdra, and vihhana are instrueted to be separately analyzed and 
cultured. What it meant is that phenomena of sahha, vedand, sankhdra and vihhdna 
(mind-element) are all to be completely known by the knowledge of sammdditthi (the 
right understanding) = concentrate to understand (Di.-ttha.- 2-53). 

With reference to the explanations given by the above doctrines the practicing 
yogi has to 

1. Bhutarupa (formed corporeality), updddrupa (derived corporeality) etc. of the 28 
species, pathavi (earth), dpo (water), tejo (fire), vayo (air) and each of their respective 



11 


lakkhana (character), rasa (taste), paccuppatthan (reappearance), and padatthan 
(proximate cause) 

2. Sukhavedand (mentally pleasurable suffering), dukkhavedand (painful suffering), 
somanassa (mental ease), domanassa (mentally painful), upekkhdvedand (suffering due 
to equanimity) and each of their respective lakkhana (character), rasa (taste), 
paccuppatthan (reappearance), and padatthan (proximate cause), 

3. Rupasahhd, saddasahhd, gandhasahhd, rasasahhd, pholapphasahhd, dhammasahhd 
and each of their respective lakkhana (character), rasa (taste), paccuppatthan 
(reappearance), and padatthan (proximate cause), 

3. Phassa, cetand, ekaggatd, jmta, manasikdra (intension), etc., 50 groups of 
cetasika as species included in sankhdra as object of grasping, and each of 
their respective lakkhana (character), rasa (taste), paccuppatthan 
(reappearance), and padatthan (proximate cause), 

5. Cakkhimhhdna (consciousness by way of sight), sotavihhdna (consciousness by 
way of hearing), ghdnavihhdna (consciousness by way of smell), jihvdvihhdna (cons- 
ciousness by way of smell), manovihhdna (consciousness by way of mind) etc., and each 
of their respective lakkhana (character), rasa (taste), paccuppatthan (reappearance), and 
padatthan (proximate cause). 

The practicing individual has to concentrate and culture these by means of 
sammdditthi hdna to see and know the object penetratively. Only known and seen this 
way, such as 

1. This is rupa, 

2. This is vedand, 

3. This is sahha, 

4. These are sankhdra, 

5. This is vihhdna 

Only then th q yogdvacara is said to know and see. In doing so 

Cakkhumd viya cakkhund rupani (Sam.-ttha.- 2: 49), 

Rupdni viya cakkhimhhdnena rupddini tesanica samudayodikepaccekkhe katvd 

dassanam ( Sam. Ti - 2: 63). 

In accordance with explanations given in Connnentaries and Subcommentaries, 
as a man sees material objects by cakkhu hana so also a meditator, through the help of 
light shed by concentration and cultivation, cultivate these dhamma penetratively and 
maintained by sammdditthi hdna called paccekkha hdna. 

Only knowing and seeing this way can the Noble Path and Fruit, where all the 
asava ceased to exist, be attained. In so admonishing, the Buddha referred not to those 
who do not know and see penetratively by sammdditthi hana to eradicate all the factors 
of asava to attain the Path leading to Ariya Magga. 

Following these doctrines, with due respect, this treatise titled 
“NIBBANA GAMINIPA TIPADA” was written to include 

1. Meditation and cultivation on the rupupddhdnakkhandha (28 species of material 
qualities), included in the updddnakkhandhd to attain paramattha (the ultimate truth) by 
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means of knowledge of right understanding ( sammdditthi lldna) referred to as paccekkha 
hdna. How this is cultured is given in the Meditation Exercise on Corporeality. (see 
Vol. I). 

2. Included in the Pahcuppdddnakkhandhd (the five aggregates as object of grasping) are 
yedanapdddnakkhandhd (feeling as object of grasping), sahhupdddnakkhandhd (percep- 
tion as object of grasping), sankhdrupekkhandhd (sankhdra as object of grasping) and 
vihdnupdddnakkhandhd (consciousness as object of grasping). These are meditated by 
sammdditthi hdna called paccakkhan hdna to attain the knowledge of paramattha hdna. 

3. This is referred to as Meditation Exercise on Ndma. This section is presented in Vol. 
II. 

The nature of rupa (material phenomenon), ndma (mental phenomenon) and 
elements of paramattha (ultimate truth) are included in the Pahcuppdddnakkhandhd (the 
five aggregates as object of grasping). They are individually analyzed, concentrated and 
cultivated by the power of paccupathan and padathan, and sammdditthi hdna called 
paccakkhan hdna. This is referred to as Lakkhanddicatukka (see Vol. IV). 

In continuation, the second part of Upanisasuttan given above — Iti rupassa 
samudayo. R. Iti vinhdnassa samudayo— will further be explained. 

Iti rupassa samudayo. R Iti rihdnassa samudayo.... 

Iti rupassa samudayoti evum avijjdsamudayadivasena pahcahdkdrehi rupassa 

samudayo ( Di-Ttha.-2 : 373). 

Tassa vitthdro “avijjdsamudayo rupasamudayo, tahndsamudayo rupasamudato, 
kammasamudayo rupasamudayo, dhdrasamudatyo rupasamudayoti, nibbattilakkhanan 
passantopi rupakkhandhassa udayam passatiti (Patisam. 53). 

Evum veditabbo (77.-777/«.-2: 53). 

Avijjdsamudayati avijjaya uppddd, atthibhavati attho. Nirodhanirodhi hi uppddo 
atthibhdvacakopi hoti, tassamd putimabhavasiddhdya avijjaya sati imassamim bhave 
rupasamudayo. Rupassa uppddo hotiti attho. “Tahndsam udayoi ’tiddisuppi eseva nayo. 

Ahdrasamudayoti ittha pana pavattipacceyesu kabalikdrdhdrassa balavataya so eva 
gahito. Tassamim pana gahite pavattipacceyatdsamahhena utucittdni gahitdneva huntiti 
catusamutthdnikarupassa paccayo uddayadassanm vibhdvitamevdti datthabbam. 
“Nibbattilakkhanan”tiddind kdlavasena udayadassanamdha. Tattha nibbattilak- 
khananti rupassa uppddasankhdtam sahkhatalakkhanam. Passantopiti na kevalam 
paccayasamudayameva. Ha kho khanato udayam passantopi. Addhdnavasena hi 
patthamam udayam passitvd thitio punna santativasena disva anukkamena khanavasena 

passati ( Di . ti. -3 -5 3: 54). 

Nibbattilakkhananti addhd-santati-khanavasena rupassa uppddam, uppddoyeva 
sankhatalakkhanattd lakkhananti ca vutto ( Patisam.- Tha,- 1: 235). 

In the opening of the Commentaries and Subcommentaries with reference to the 
above Patisambhiddmagga the object of meditating instruetions such as Iti rupassa 
samudayo is as given below. 

Contemplation on the Samudaya of Rupakkhandhd 

1. Because of avijjd (ignorance) the material quality bom of kamma is formed. 
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2. Because of tahnd (craving) the material quality bom of kamma is fonned. 

3. Because of upadan (grasping) the material quality bom of kamma is fonned. 

4. Because of sankhdra (action of mind) the material quality bom of kamma is fonned 

5. Because of kamma (action) the material quality bom of kamma is formed. 

* The nature of formation of material quality born of kamma. 

6. Because of citta (mind/thought) the material quality bom of mind is fonned. 

* The nature of formation of material quality born of mind. 

7. Because of utu (physical change) material quality bom of utu is formed. 

* The nature of formation of material quality of born of utu. 

8. Because of dhdra (nutrition/food) material quality of bom of dhdra is fonned. 

* The nature of formation of material quality born of ahara. 

These are the objects of concentration. A broader treatment on this object of 
concentration is made, Vol. V, in section on Yipassand, and Samudayadhammdnupassi in 
Method of Concentration on Udayabbaya in a broader sense. 

In the contemplation—because of ignorance material quality bom of kamma is 
fonned—the distinct causal factor = due to distinct cause a distinct result occurs should 
be concentrated. This contemplating phenomenon is the paccayato udayadassana = 
nature of samudaya by way of cause = contemplating on the result due to the cause. 
Concentrating on the nature of the fonnation of material quality bom of kamma and that 
bom of consciousness is the causal relationship called khanato udayadassan = 
concentrating for a moment on the nature of samudaya = concentrating on the formation 
momentarily. 

In this contemplation too — 

Cakkhumd viya cakkhund rupani ( Sam. Tha.- 2: 49). 

Rupdni viya cakkhimndnena rupddini tesam ca samudayddike paccakhhe katvd 

dassanam ( Sam. Ti.- 2: 63). 

According to these teaching—like a man seeing material bodies by physical 
cognition so should a practicing individual (yogdvacara or a meditator) be contemplating 
on these factors by the knowledge through which these are appreciated penetratively via 
sammdditthi hdna called paccekkha hdna. 

To be able to do so a meditator should have cultivated the following: 

1. The respective causes of avijjd (ignorance), tahnd (craving), upddan (grasping), 
sankhdra (mental action), kamma (action) etc. 

2. Rupa-vedand-sahhd-sankhara-vihhdna, the resultant factors. 

3. Because these causes, the respectively results distinctly occur, and the nature of 
cause-effect correlation. 

(These belong to the knowledge of Ndma-rupapariccheda and of Paccayapriggaha) 
(insight knowledge or analytical knowledge of mind and matter, and the knowledge of 
causal relationship). 

Only those yogavacara (meditators) who have cultivated these knowlcdge of 
Namarupapariccheda and of Paccayapriggaha will be able to concentrate on the 
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sammudayadhammdnupassi (repeated recollection of sammudaya dhamma). Therefore, 
this meditation has been explained by the Sayadaw in section on Udayabbaya hdna by 
Commentary of Yisuddhi Magga (see Yisuddhi - 2: 266). 

In this contemplation avijjd, tahnd, updddn, sankhdra, kamma are the real causes 
of the present rupa and ndma factors of the five updddnakkhandhd, included in the 
vipdkd vatta (Hmction of the effect of one’s actions). As to when these causes rnade their 
appearance, the following extracts from Patisambhidd Magga will give the answer. 

Extracts from Patisambhidd Magga 
The Past Five Causes 

Purimakammabhavassamem moho avijjd, dyuhand sankhdrd, nikanti thnd, 
upagamanam updddnam, cetand bhavoti imepahca dhammd Purimakammabhavassa- 
mem idha patisamdhiyd paccayd (Patisam.-50). 

Tattha, purimakammabhavassamenti purime kammabhave, atitajdtiyam kamma- 
bhave kriyamdneti attho (Abhi.-ttha.-l82; Visuddhi-2 : 214). 

During previous life, when kamma (a cause), called kammabhava (active func- 
tioning of life in relation to the past) was cultivated 

1. Nature of the wrong notion of the Four Noble Truth, and of male, female, 
individuality, sentient being, human being, devd, brahma etc., are all avijjd (ignorance). 

2. I luman life = man’s material body = devds' material body, and the factors that cause 
appearance of these, kusala (good deed), akusala (bad deed) (done with mettd or without 
mettd) are all sankhdra (arising, action of mind). 

3. Iluman life, life of devd etc., and the nature of attachment to these material kamma 
are all tahnd. 

4. The nature of attachment mentally upon these life and material karma all belong to 
upadan (derived from grasping). 

5. Such kuso cetand (meritorious action) or akuso cetand (non-meritorious action) all 
mean bhava (rounds of rebirth). 

(Kammabhava = kamma, action. In concentrating on vipassand (insight), effort 
must be made of cetand(vo\\t\ox\). In concentrating on cause-effect correlation, effort 
must be made of kammasatti (potent action) = kamma (action). 

In this way, if kammabhava (active life) of the past life = if kamma is distinctly 
present, these five that have appeared = that are making their appearance then these five 
dhamma are the five corporeality of the rebirth in the present life (Patisam.-50). 

In these five causal factors avijjd, tahnd and upddan are the consequences of 
craving. Sankhdra and kamma are the consequences of the action. These are the five 
past causes. Because of these five past causes the following five present results have 
appeared. These results are the vipdkavatta (function of effect of one’s action). 

The Five Species of Present Resultants 

Idha patisandhi vihhdnam, okkanti ndmarupam, pasddo dyatanam, phattho phasso, 
vedayitam vedand, ime pahca dhammd idhupapattibhvassamem purekatassa kammassa 

paccayd (Patisam.-50). 
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In the present life 

1. The nature of connection, liability to connect, of a past life with the present one, 
the patisandhe citta (rebirth consciousness), or vipdka citta (consciousness of 
consequences of one’s action) is the vihhana (mental cognition). 

2. The nature of entrance into mother’s womb is the n&marupa (mind and matter). 

3. Pasdda (cleamess or clarity) like cakkhu (sight) etc. are the saldyatana (sense 
objects). 

4. Nature of contact as object or liable to make contact is the phassa (Contact). 

5. The nature of or factor of feeling of the object as concentration is the vedand 
(suffering). 

In this way in the present life if there is jati (birth), called the upapattibhava 
(resultant way of next life), the these five dhamma, which have appeared and the 
appearance completed, are the results of the kamma cultivated during previous existence 
(Patisam.-5 0). 

The Five Species of The Present Causes 

Idha paripakkattd ayatandnam moho avijjd, dyuhand sankhdra, nikanti tahnd, 
upagamanam updddnam, cetand bhavoti ime pahca ghammd idha kammabhavassamem 
dyattem patisandhiyd paccayd (Patisam.-50). 

In the present existence, due to maturity of Ayatana (groups of sense objects) 

1. The nature ignorance of the Four Sacca (the Four Noble Truth), wrong concept of 
being male, female, individuality, animals, human, celestial devds, brahnnna etc. are all 
avijjd. 

2. The appearance of five corporeality like human life = material human body, life of 
celestial being = material body of celestial being, etc. and the factors, which make these 
appear, such as kusala and akusala (actions meritorious or not) are all sankhdra. 

3. The nature of clinging to these material kamma (material bodies) are all tahna 
(desire). 

4. The nature of attachment mentally to such kamma bodies and kammavatthu is 
upddan (grasping). 

5. Such and such kusocetand (meritorious volition) or akusocetand ( non-meritorious 
volition) means bhava (life/ a fonn of rebirth). (Kammabhava = kamma). 

In this way if these five categories are present as kammabhava (sensual existence) 
in the existing life, there occurs rebirth as the resultant (Patisam.-5 0). 

[Note. In the present life incident ayatana mind is enjoyable, but mostly unable to create 
a bhava resulting from effort to produce a new life during preceding one. So the Buddha 
preached stressing the point of maturity of ayatana dhamma\. 

The Five Future Resultants 

Ayatem patisantdhi vihhdnam, okkanti ndmarupam, pasd dyatanam, phuttho phasso 

vedayitam vedand, ime pahca dhammd upapattibhavassamem idhakatassa kammassa 

paccayd (Patisam.-51). 

1. Rebirth consciousness, in other words rebirth consciousness, which has the nature 
or tendency to again relate a present life with a previous one is the mental factor. 
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2. The nature of formation as in conception in the nratemal interior is the nama-rupa 
rnind and material factor). 

3. Visual feeling is the saldyatana (sense as object) 

4. Nature of contact as object or liable to make contact is the phassa (Contact). 

5. Nature of enjoyment in senses, and categories of sensation is the vednd (suffering). 

Therefore in luture life, if there is upapattibhava (resultant way of next life) 
called jdti (birth), these five categories would be derived from the previously cultivated 
kamma ( Patisam.-5 \). 

Classification of Period 

In this paticcasamuppdda (cause-result relationship) desand are 12 categories: 
avijjd, sankhdra, vihhdna, ndma-rupa, saldyatana, phassa, vedand, tahnd, upddan, 
bhava, jdti, jaramarana. 

These 12 categories, as instracted by Patisambhiddmagga (Analysis of Path in 
Pdli) the period have been recognized by Abhidhammatthd Sahgdha (the collection of 
doctrines) as given below. 

Avijjd sankhdra atito addhd, jdti, jardmaranam andgato addhd, macche attha 
paccuppanno addhd (Abhiddhammattha sahgaha - 132). 

Avijjd and sankhdra are the categories of the long past period. Jdti (rebirth), 
jardmarana (decay, death) are the categories of the period to come (future period). In 
between these two are vihhdna, ndma-rupa, salayatana, phassa, vedand, tahnd, upddan, 
bhava (= kammabhava ), the categories of the present period ( Abhiddhammattha 
Sahgaha - 132). 

The 12 factors of Paticcasamupdda are classihed by the periods with the present 
existence placed midway between the past and the future. This is the doctrine indicating 
the repetition and correlation between each of the 12 factors of Paticcasamupdda. 
Similarly the contemplation can be rnade, as nruch as possible, the repetition and 
correlation between on the individual factors of the Paticcasamupdda by concentrating 
the nrind on the past and future bhava. 

Atitepipaccayd ceva paccayasamuppannadhammd ca, andgatepi etarahipi 
paccayd ceva paccayasamuppannadhammd ca ( Abhi.-Ttha.- 2: 242). 

1. In the past too, there are only the phenonrena of causes and results. 

2. In the future too, there are only the phenomena of causes and results. 

3. In the present too, there are only the phenomena of causes and results. 

Relevant to the explanation given by the above Sammohavinodani Athhakathd 
(Commentary on Dispelling of being Infatuated), to know that on the past also there are 
factors of cause and result, the cause and result of two or three previous lives should be 
cultivated. 

Ekadesato jdnitabbam 

Yipassakenapana kammantarahca ekadesato jdnitabbam ( Pisuddhi - 2: 237). 

Ekadesato janitabbam anavasesato jdtitum na sakkd avisayattd. Sabbena sabbam 
ajdnanepaccayapriggaho naparipurati (Mahddi - 2: 380). 
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Ditthadhammavedaniyakam = action fruitful in the present life, upapajjavedaniyakam 
= action that is going to be fruitful in the second life, aprapriyavedamyakam = action that 
will be fruitful from third life to the attainment of Nibbdna etc. Kamma (action) are of 
various kinds. Among them 

A meditator exercising on vipassand (insight) should know in part with 
considerable strength or weakness in kamma called kammantara (kamma-i bnnation); 
kamma of different categories, of inferior quality or superior quality results of actions, 
cleanliness or not of mental actions so-called mental fonnation. These are ekadesa = in 
part which are to be mentally cultivated. The disciples are unable to attain complete 
accomplishment of these kammantara and vipdkkantara (Fruit-fonnation). It is so 
because these are not the affairs of savakas (disciples), but are only of the omniscience 
and perfectly enlightened ones, Sabbhhahusammdsambhuddha. 

If the kammantara and vipdkkantara (factors of cause and results of kamma), then 
the knowledge of acquiring the cause or result referred to as paccayapariggaha hdna 
(knowledge based on acquisition) will never be accomplished ( Yisuddhi- 2 -237; Mahddi 
-2 - 380). 

A yogdvacara individual (a meditator) meditating on the kamma and its results by 
sammdditthi hdna on the kamma and its results by sammdditthi hdna, especially on the 
fact that due to cultivation surrounded by avijjd, tahnd and upddan in the past, the rebirth 
nama-rupa, the resultant vipdka of the present are fonned. In such way of cultivation, the 
question arises as to should one be contended with what has been acquired by hearsay 
from one’s teachers? The answer follows. 

Ndnasamahgipuggalo cakkhumd viya cakkhund rupani, hdnena vivate dhamme passati 

(Sam.-ttha.-2A9). 

Janatoti vd vattvd na jdnanam anussavdkdraprivitakkamattavasena idhddhippetam, atha 
kho rupani viya cakkhimhdnena rupddini tesan ca samudayddike paccakkhe katvd 
dassananti vibhdvetum “passato "ti vattanti evum vd ettha attho (Sam.-Ti.-2 : 63). 

Satisfaction with the knowledge of hearsay, heard and taught by the teacher is 
what you know = hearsay knowledge and is unacceptable here. The fact that just 
knowing by thinking on the basis of the prevailing state (or condition), such as “This 
could be it. This could it’’, is just your own knowledge acquired through thinking. Such 
a knowledge also is not acceptable here. Indeed, what is acceptable is that just as seeing 
a material body through the physical eye, so should a yogavacara (meditator) see by the 
light of vipassand insight called paccaya pariggaha knowledge. By means of the 
vipassand insight, the updddna-kkhandhd (the five-fold clinging to the existence), the 
nature of the origin of updddna-kkhandhd, the nature of its ceasing etc., should be known 
penetratively by the right understanding called the practical knowledge. Here such a 
knowlcdge as dassana = knowledge, sight, only is acceptable ( Sarn.-Tha.-2A9 ; Sam.-ti- 
2-63). 


Could We Know and See This Way 
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As a disciple, could a meditator know, penetratively by insight knowledge, the 
categories of action of mind cultivated with avijjd, tahna, and upddan of the past rebirth 
material, cause the derived resultant of the present appear? It is a question made by those 
of good deed would like to know the answer. If you are not contended, then continue on 
the following. 


Nibbatti Passitabba 

Those yogdvacara individuals who have acquired analytical knowledge of rnind 
and matter and familiar with the knowledge analytically, should contemplate concentra- 
ting on the ndma-rupa, sasnkhdra dhamma and their causes with emphasis on the three 
properties of existing things. In so exercising the vipassand Patisambhidamagga 
instructed the concentration to be made so that nibbatti lakkhand (properties of 
formation) is apprehended in your mind (. Patisam. - 53: 54). With regard to the nibbatti 
lakkhand 

Commentary on Patisambidd give the following three expiations. 

Nibbatti lakkhananti addhd-santati-khanavasena rupassa uppddam, uppddoyeva 
sahkhatalakkhanatta lakkhananti ca vutto (Patisam-Tha- 1: 235). 

Nibbatti is of three categories: addhdnibbatti, santatinibbatti, khananibbatti. 

1. In a lifetime from birth to death the properties of rupa and ndma (the material and 
mental properties) are the groups of the present factors. The nature of appearance of 
these properties is the addhdnibbatti (present formations). 

2. The material and mental properties within a series of form and of mind are the 
groups of the present. The nature of formation of these true factors of the present is the 
santatinibbatti (continuity of forms). 

3. Three species of khana (moment) such as updda (the arising) - thi (the static) - bhin 
(perishing away), which are included in the mind and material qualities, are the 
categories of the khana (momentary) present. The nature of fomiation of the khana- 
present khananibbatti. 

4. Furthemiore, Commentary on Yisuddhimagga reconmiended that contemplation 
must be made of the appearance again and again of kammajarupa, derived from kamma, 
from bbhhkhana. This is kammatanibbatti. Similarly the fomiation of thought moment 
due to mind, of physical change, and of food are to be known and visualized by 
concentration through vipassand hdna. Characteristic of nibbatti (material body), 
relentless fomiation and destraction, and their character formation called 
nibbattilakkhana (character of rising) should be cultured by vipassand metliod of concen- 
tration ( Yisuddhi -2-249-252). 

5. Again, through the kamma (action) of the long past life ffom rebirth mid to the 
originof the phenomenon of mind, the features of nibbatti during fonnation, coincidence 
of mind doors, the causes due to which phenomena of mind start to appear—the features 
of nibbatti —are to be contemplated by vipassand metliod ( Yisuddhi -2: 252-253). 


A Brief Instruction to Meditation 
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... kdlena rupam sammatitabbam, kdlena arupam. Riipam sammasantena rupassa 
nibbatti passitabbd. Seyathidam—idam rupam ndma kammddivasena catuhi kdranehi 
nibbatti. Tattha sabbesam sattdnam rupam nibbattamdnam patthamam kammato 
nibbatti. Patisandhikkhaneyeva hi gabbhaseyakdnam tdva tisantivasena vatthu-kdya- 
bhdvadassakasankhdtdni temsarupdni nibbattanti, tdni ca kho patisandhicittassa 
uppddakkhaneyeva. Yathd ca uppddakkhane, tathd thitikkhanepi bhangakkhanepi... 

(Yisuddhi 2: 248-249) 

Yathd ca rupam sammasantena rupassa, evum aruoam sammasantenapi arupassa 
nibbatti passitabbd. Sd ca kho ekdsiti lokiyacittuppddavasena. Seyathidam — idahhi 
arupam ndma purimabheva dyuhitakammavasena patisamdhiyam tdva ekunavisati- 
cittuppddappabhedam nibbatti ( Visuddhi-2 : 252). 

Nibbatti passitabbd — from the time of rebirth to throughout life time formation 
material and mind called the nature of nibbatti is to be contemplated — means contem- 
plation should be made by always following the doctrines by knowledge of anumdna = 
inference should be contemplated. Following such an incessant concentration, meditation 
becomes impinged on the mind = concentration may also become fruitful by contemplat- 
ing practical knowledge ( Mahdti-2 : 399). 

This knowledge of inference is the one fonned during the past. A disciple should 
not be contended with this knowledge only. In fact contemplation should be made to 
attain the next step, paccakkha hdna (the practical knowledge). 

This means that if a meditator, who has attained sammd ditthi (the right 
understanding), starts to exercise concentration on the material body, the nature of each 
of the Four Great Elements are to be concentrated 

1. The nature of hardness of the Earth-element. 

2. The nature of tlowing and cohesion of the Water-element. 

3. The nature of the hotness of the Fire-element. 

4. The nature of the support of the Air-element. 

Suppose natural phenomena of the Four Great Elements are cultured to start with. 
As soon as they are cultivated, it will be very hard to concentrate and culture on the 
material features and the natural phenomena of each element of the Four Great Element 
by penetrative mental quality. These individual phenomena, called the nature of ultimate 
reality can, however, be cultured if the meditator is of the status of Ariyas (the Noble 
Ones) like the Venerable Sariputtara and the Venerable Bahiyaddruciriya. 

Within each group of rupakaldpa (a combination of material bodies) are the 
natural phenomena of their own of the Four Great Elements. Following the instructions 
given by the doctrines, the natural phenomena, such as the nature of hardness, tlowing, 
hotness and support are to be exercised and cultured by the knowledge. In doing so, the 
meditator, whose nana (knowledge) has not as yet arrived at knowing the natural 
phenomena of the Four Great Element called the paramatta (the ultimate truth) could still 
not split the bulk of such rupa or the aggregates of material bodies (referred to as 
santatighana = continuity of the solid mass, samuhaghana = obligatory solid mass, 
kiccaghana = aggregated solid mass etc.). Therefore, his bhavand hdna (knowledge of 
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meditation) can only be exercised in the tield of santatipannatti (notion of continuity of 
solid mass), samuhapannatti (notion of obligatory solid mass) and kiccapahhatti (notion 
of aggregated solid mass). 

These concepts (or notions), however, are the ones from which the paramatta, 
called the essence of element, can be derived. It is a concept of pathavi kasina (circle of 
earth) perception derived from concentration on the circles of earth dispersed in the 10 
directions, and it is not the pahhatti (notion) from which the ultimate reality of the 
element cannot be attained. Nor it is the space-circle from which the ultimate reality of 
the elements cannot be derived. 

Since the perception of duration of the santatipahhatti are still lingering on him, 
the meditator has to be exercising on the nature of the Four Great Element, such as 
hardness, tlowing, hotness and support. While concentrating in this way, the knowledge 
of the rnental culture is completely attained. Only then are the material character of the 
individual groups of the Four Great Element, called the ultimate real element can pene- 
tratively be cultured. (see Meditation on Rupa for detail). 

Similarly when contemplation is made on the nibbattilakkhand (phenomenon of 
fonnation) too, the meditator should concentrate on the material and mental fonnation of 
rebirth due to the kamma of the past, also due to the past kamma the material and mental 
fonnations, included in vipdkavatta, occurring throughout the life time, the nature of 
arising of material and mental formation of rebirth (nature of nibbatti), if the bhdvand 
hdna is still innnature, the meditator could not cultivate at once. According the Buddha’s 
desana — there are 30 classes of rupa during the period of rebirth, 34 if it is 
tihissomanassa (three-fold mental case) — by power of anumdna knowledge which 
follows instructions in the doctrines, and the concentration is made by imagination. But 
the exercise should be continued until paccakkhan hdna (practical knowlcdge) is 
acquired. 

In practicing by anumdna (inference), at a time when bhdvand hdna is till 
innnature, rupa-ndma are cultivated in sequence directed towards the rebirth 
phenomenon. Because much emphasis was made on mental exercise in the field of 
pahhatta all along the sansard. In such consciousness are included the mind-door 
impressions called conceptual attention, due to culture of which images of these 
conceptions sometimes appear in a practicing yogi (yogdvacara ). These aggregates are 
due to present still of the concept of duration of compactness and the configuration. 
These, however, are the ones from which the concept of essence of the element, referred 
to as the ultimate reality, can be derived. Since the meditator still has this conceptual 
knowlcdge of the compactness, massive, etc., he has to continue exercise on the Four 
Great Element. If successful, culture of mind and material qualities further can be made. 
Every time the image of the concept appears, this method has to be applied. If the 
exercise along this trend and mental culture matured, then the phenomenon of form from 
its origin to mind and material of rebirth will penetratively be visualized by mean of 
the sammdditthi hdna, called the practical knowledgc. 

If the concentration is continued in this way, and the maturity of mental culture 
acquired surrounded by avijjd, tahna, and upddam and be cultivated by means of these 
avijjd, tahnd, upddam and sankhdra, mind and material of the rebirth, and the respective 
results of actions of mind and material, and the phenomena of nibbatti will be visualized. 
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(see section Paticca samuppdda for more details). 

In this meditation by penetrative practical knowlcdge appearance of the respective 
results of mind and material of rebirth avijjd, tahnd, upadam and sankhdra are the 
respective causes are Paccayato udayadassana = rnethod of contemplation on cause- 
result phenomenon of appearance of the rnind and material formation, the phenomena of 
updda by penetrative knowledge is the khanato udayadassana = contemplation on the 
momentary formation. (see section on Udayabbayahdna for more detail). 

What Kind of Action Is It 

In concentrating so Samyotta, Commentary scriptures which describe Upanisa 
suttan (Sam.-Tha.-2-49] Sam. 77.-2-63) expounded as a man sees different kinds of 
rupayon (visible material factors) by rneans of cakkhu hdna (knowlcdge of sight), so 
should a practicing yogi see rnental and material causes, pachcdnakkhandhd (the Five 
Corporeality), initiation of material body formation, phenomenon of the nature of 
nibbatti, due to the causes such as avijjd, tahnd, upddam and sankhdra etc., difference of 
respective results of mental and material fomi of rebirth, the nature of samudaya should 
be seen penetratively by sammdditthi hdna called paccekkha hdna. 

Only if one knows and sees this way and only he who knows and sees this way, 
can Magga Ndna (Path-Knowledge), where all the phenomena of dsava (the fetters) have 
ceased, be attained is what the Buddha has expatiated in Upani Suttan. 

Again in the Commentary of Yisuddhi Magga (Yisuddhi 2-237) it has been 
indicated that an individual exercising on the vipassand insight should try to penetratively 
know, in part the formation and results of the mind and material forms, by means of the 
paccekkha hdna (practical knowledge). 

Therefore, a Noble one, when culturing the causes of the Past, should concentrate 
in such a way that as different visual forms are recognized by the consciousness of visual 
perception so should avijjd, tahnd, upadam and sankhdra of the Past kamma be acquired 
by the light of vipassand knowledge. 

Among the sentient beings, one is different from another with regard to the avijjd, 
tahnd, upadam, the sankhdra kamma also is different among individual beings. 

Some wish to be a monk and so performed /m/7««-fonnation in the Past to be 
rebom as a male. Such an action is surrounded by wrong-knowing as a “male” is avijjd 
(ignorance), attachment to a male’s life tahnd (craving), holding on to it mentally 
upddan (grasping). Some wish to be female. Some wish to be a female and so perfonned 
/a»7H«-formation in the Past to be rebom as a female. Such an action is sunounded by 
wrong-knowing as a “female” is avijjd (ignorance), attaclnnent to a female’s life tahnd 
(craving), holding on to it mentally upddan (grasping). 

In the same way, individuals are usually dissimilar in action of mind. Some 
meditating individuals enjoy more benefit from the action of alins offering, some from 
exercise in sila (virtue), and some from bhavand (mental culture). In the alins offering 
action again, some benefit from donation of food, some from offering of flowers, and 
some from donation of robe. Similarly in the action of sila, some are benehted from the 
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Five Precepts, some from Eight Precepts, and some trom Ten Precepts. In mental culture 
too, some are benefited by Andpdna (in-breath and out-breath mental culture), some by 
mettd bhdvand (cultivation by mind of love to all living beings), and some by 
kasinabhdvand (mental cultivation of hypnotic circles). {Here special reference is made 
to updcdra (approach), kdmdvacara (world of pleasures), and sammddhijo (concentra- 
tion)}. 

In this way kamma may differ among each other in the yogdvacara (meditating 
individuals). They should concentrate and culture on the fact that avijjd (ignorance), 
tahnd (craving) and upddan (grasping) differ, that due to such differences as the avijjd, 
tahnd, upddam and sankhdra, the five aggregates of male, female, celestial being, brahma 
etc., arise. As such results with different fomis are recognized by the sense of physical 
eye, so should they be mentally visualized and cultured by sammdditthihdnacakkhu (the 
right understanding eye of wisdom) called the paccakkhahdnacakkhu (eye of practical 
knowlcdge). Only known and seen this way, then — itirupam samudayo. R. 
Itivihhdnassa samudayo — Samudaya as the object of contemplation will be acquired, as 
given in Upanisa Suttan. 


Stop a While and Ponder 

Suppose you the noble one are at the age of 60. Your mind and matter of rebirth 
are the mind and matter of the five aggregates of the obj ect of grasping when you began 
as a conceptus within your mother 60 years ago. Initiation of these mind and matter of 
rebirth, the nature of nibbatti = nature of the causes are to be cultured by the 
paccakkhanhdna, as instructed in the Commentaries and Subcommentaries. 

Again these mind and matter of rebirth etc. of the five aggregates, grasping which 
are functions of the effect of your action caused by avijjd, tahnd, upddam and sankhdra, 
and kamma, are also — 

Purimakammabhavassamim .... (Patisam.- 50). 

Purimakammabhavassamenti purime kammabhave atitajdtiyam kammabhave 
kariyamdneti attho ( Abhi. ttha.-2- 182; Visuddhi-2-2 14). 

Such are the collections of dhamma formed during the cultivation of kammabhava 
in the Past, the Commentary and Subcommentary instructed. 

The Lord in Upanisasuttan preached that.... 

Because of such conspicuous causes as avijja, tahnd, upddam and sankhdra, dhamma 
respectively, the nature of formation of the five corporeality, initiation of the five 
material quality of rebirth, the nibbattilakkhand (the character of the fonnation) = nature 
of arising. 

He who sees and lmows by paccakkhahdna can Ariya Magga Phala (the Noble 
Path and Fniition), where all asava factors no more exist, can be attained. He who does 
not see and know by the paccakhhahdna cannot attain Ariya Magga Phala (the Noble 
Path and Fmition), where all factors of asava have ceased. The nature of the formation 
of future result due to the present cause, the fonnation of such a cause, the nature of 
fonnation of the future results, called the nature of formation, should be concentrated in a 
similar way as above. {The Method of Contemplation is treated in detail in section on 
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Paticca samuppdda, Yipassand and Udayabbaya Ndna }. 

So you the noble one should consider whether or not the factors of the Past and 
Future or the causes and results involved in your Past and Future life be concentrated so 
as to know and see penetratively by sammdditthi hdna. 

Mental Culture of the Past and Future by means of 
Anvaya Nana 

Anamataggoyam bhikkhave sansaro, pubbd koti na pahhdyati.... (Sam-2: 121). 

In accordance with these doctrines, a living being can recollect his past sansard 
joumey sequentially by means of hdna. But it is too long a joumey to know the point of 
initiation. The fomiation (or arising) and disappearance throughout this joumey of riipa- 
ndma sankhdra (the material and mental qualities), and their causes and results cannot be 
completely concentrated nor cultivated nor analyzed via hdna by a savaka (a disciple). 

Dogho baldna sansaro, saddhammam avijdnatani ( Khu.-l: 22; Dhammapada). 

So long too is the future sansara joumey for humans without moral sense (foolish 
humans in short) who are still ignorant of the dhamma of the nobles called the Four 
Noble Trath. The arising and disappearance throughout this joumey of the rupandma 
sankhdra, and causes and results cannot be completely concentrated nor cultured nor 
analyzed, via hdna, by a savaka. 

Again during a life time addhdpaccupanna (the long present) extending from the 
start of rebirth to death, rupandma sankhdra that have been fonned, and the causes and 
results cannot be completely concentrated nor cultured nor analyzed via nana by a 
sdvaka. This is because only ekadesa = concentration, culture and analysis via nana can 
partly be made by the sdvakas. 

Once again let me explain a little further. Along a life time from rebirth to death, 
a multitude of material bodies, that have been formed, fonning and to be fomied, are too 
many in the existence of a sentient being. Let alone those fomied, in the fomiing and be 
fomied, the material bodies during the continued existence as arising, static and perishing 
away states, all the material bodies of medium-sized human are, assumed on the basis of 
knowlcdge, would be atom-sized particles of donamatta = a quarter of a unit in weight 
(Visuddhi-\-?>6X). In each of these minute particles there always are the Four Element. 
But savakas cannot concentrate on each and every element contained in each particle. 
Only some element in some particles can be concentrated. Some pathavi dhdtu (earth- 
element) can be captured in the concentration, but sorne are left out of it. Note that so 
also will be the dpo dhatu (water-element), and updddrupa (the derived material 
bodies). 

Similarly in a life tirne there will be a number of e akkhmihhana = a number of 
cakkhuvihhanavithi (process of cakkhimhhdna), and from among these a number of cak- 
khimhhd = a number of cakkhuvihhdnavithi could have been collected by a savaka. A 
number of cakkhimhhd = a number of cakkhuvihhdnavithi could have escaped a 
savaka' s collection. It should be noted that a similar phenomena occur in sotavihhdna = 
so tavihhdnavith i. 
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In exercising vipassand on ndma-nipa called addhdpaccuppanna (the long-period 
present), only a fraction of the whole can be cultivated, a larger fraction escaped the 
exercise and being cultivated. 

In exercising vipassand on nama-rupa called addhdpaccuppanna (the 
long-period present), only a fraction of the whole can be cultivated by a meditator. Other 
fraction escaped the meditation. So also in concentrating on the Past and Future, some 
will be collected, but others escaped the collection. The ndma-rupa left uncollected 
become more and more in magnitude. 

In the same way, in exercising on the cause-effect factors, only a small fraction 
will be collected. That which escaped collection becomes more and more. It is because 
the savaka (disciple) can collect only a small fraction of kamma-kamma results during 
that moment. 

The Buddha is endowed with 12 vipdkas (consequences of action). For each 
vipaka a particular kamma is present. Similarly, each savaka during his life time must 
naturally have encountered many ldnds of agreeable and disagreeable objects 
(Itthdrammana and Anitthdirammana respectively). Encountering agreeable objects is 
due to kusalakamma (meritorious actions) of many a kind in the past. Encountering 
disagreeable objects is due to akusalakamma (non-meritorious actions) of many kinds in 
the past. The objects kamma and kamma resultants cannot be completely concentrated by 
a savaka, because it is not their affair. The kamma-kamma resultant which has been con- 
templated and cultured is very few. That on which no vipassand exercise and cultivation 
have been made have become a lot more and more. 

The causes and results of the rupa and ndma objects called sankhdra objects that 
have been cultivated by vipassand hdna (insight knowledge) and those which have been 
concentrated are referred to as dittha sankhdra dhamma (dhamma that have been seen). 
Those that have escaped collection are referred to as adittha sankhdra dhamma (dhamma 
that have not been seen), as used by Visuddhi Magga. 

Paccekkhato ditthassa drammanassa .... ( Visuddhi-2 : 280). 

When sankhdra object is concentrated and visualized by vipassanasammdditthi 
(right understanding insight) called paccakkhan hdna .... so was it explained in this. 

Yisuddhi Magga Commentator Sayadaw also has explained this dittha dhamma 
as sampatidittha = sampatiupatthita sankhdra dhamma, adittha dhamma as sampati 
adittha = sampati anupatthita sankhdra dhamma ( Mahdti.-2 : 442). 

Sampatiditthi (presently seen) = sampatiupatthita sankhdra are the sankhdra 
dhamma which has been collected by paccekkhana hdna called vipassand tidna (insight 
knowledge). Sampati adittha = sampati anupatthita (appeared after now) sankhdra are 
groups of sankhdra dhamma which have escaped collection, and are not concentrated by 
paccekkha hdna called vipassand hdna. Such sampati adittha = sampati anupadittha 
sankhdra dhamma which have escaped concentration are collected by anvaya hdna. 
Contemplation by means of atwaya tidna of cause-result factors called paccaya 
pariggaha hdna (knowledge founded on acquisition), has been explained in the Com- 
mentary of Yisuddhi Magga as follows. 
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So evum paccayato namarupassa pavattem disva yatthd idam etarahi, evum 
atitepi addhdne paccayo pavattittha, anagatepi paccayato pawattissatiti samnupassati 
(Yisuddhi- 2-234-235). 

Sampaditthi (presently seen) = sampatiupatthita sankhdra are the sankhdra dhamma 
which have been collected by paccekkha hdna called vipassand hdna (insight 
knowledge). Sampati aditthi (not seen presently) = sampati anupatthita (appeared after 
now) are the groups of sankhdra dhamma which have escaped collection, and not 
cultivated, by paccekkha hdna called vipassand hdna. Such Sampati aditthi = sampati 
anupatthita sankhdra dhamma which have escaped collection are concentrated by aiwaya 
hdna. Contemplation by anvaya hdna of cause-results factors called paccaya pariggaha 
(i hdna formation by acquisition) has been explained in the Yisuddhi Magga as 

So evum paccayato ndmarupassa pavattem disvd yatthd idam etarahi, evum atitepi 
addhdne paccayo pavattitta, andgatepi paccayato pavattissattiti samnupassati (Yisuddhi- 

2: 234-235). 

Pavattem disvdti etarahi pavattem disvd evumti imind na kelanam sappaccaya 
bhavamattameva paccdmattham, yadisehi paccayeti, tddisehi avijjddi paccayeheva 
atitepi pavattatthati paccayasadisetdpipaccaydmatthdti datthabbam (Mahditi-lP 13). 

When the meditating monk penetratively knows and sees by sammdditthi hdna 
called the paccakkha hdna that ndma-rupa dhamma of the present are the results of 
avijjd, tahnd, upadan, sankhdra, kamma etc.— “Just as the appearance of the present 
ndma-rupa are due to the cause like avijjd, etc.— in the past period too this ndma-rupa 
has come into being due to the causes of avijjd.” In the future also due to the causes like 
avijjd etc. the ndma-rupa will appear. Contemplation has to be made repeatedly in this 
way by anvaya hdna ( Visuddhi-2 : 243; Mahdti-2: 237) 

Because of past causes the present results are formed. Because of the present 
causes will the future results be formed. Only when such cause-effect relations have 
been concentrated by paccakkha hdna, then those that have escaped the concentration are 
collected by methods based on anvaya hdna. It should be noted that because of the past 
cause the present result is fonned; because of the present cause the future result will be 
fomied. And if these dhamma are still unknown. unseen, and not concentrated at all via 
paccakkha hdna, and so too is in the past-future contemplation. These are not the affairs 
of anumdna (a guesswork). (For clearer and more infonnation, see Yisuddhi- 2: 233, 235). 

An Insistence to a Meditator 

You noble one also— paccaya pariggaha hdna = a knowledge that can analyze 
and maintain the incidence of the result due to the cause, and when the knowledge has 
been cultivated, maintain the above causes and results of the past and future by means of 
anvaya nana. (Way of cultivation of the cause-result dhamma is given in detail in 
section on Paticca samuppdda. Refer to that section if need be). 

Concentration of vipassand by means of anvaya hdna will be described in the 
section on vipassand. But before going to it the concept of the present as given in 
Udayabbaya hdna (knowledge of arising and disappearing) will be discussed. 

Extracts from Patisambhida Magga 
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Jdtam rupam paccuppanam, tassa nibbattilakkhananam udayo, viparindmalakkahanm 
vayo, anupassandnam. R. Jdta vijjd paccupannd, sattdnibbattilakkhanam udayo, 
viparindmalakkhanam vayo anupassand hdna . R. Jdto bhavo paccupanno, tassa 
nibbattilakkhanam udayo, viparindmalakkhanam vayo anupassandhdnam (Ptisam.- 52; 

Visuddhi-2: 265). 

Paccupannarupam ndma jdtam khanattayapariydpananti attho. Tam pana ddito 
dupariggahanti santatipaccupannavasena vipassandbhiniveso kdtabbo (. Mahdti.-2: 414). 

By the duration of arising rebirth as updda-thi-bhin (arising-static-perishing 
away), formation of distinct material bodies, the paramattadhammasabhdva (the nature 
of the ultimate truth), the attabhava (material body) that should be achieved = the 
paramattadhammasabhdva, the group still possessing attabhava is the paccuppanna (the 
present). (This is to mean that the rupa which is still in the formation in which is 
involved all the three khanas: updda, thi, bhin). The properties of sankhata, (being 
conditioned) sankhatalakkhand (the properties of sankhata) are to be taken to represent 
the beginning of the rupa fonnation, which is the present, is the udaya = fonnation. The 
sakhatalakkhand that is to be taken as changeable and destructible is vaya = damage or 
destruction. 

Knowledge of repetitive concentration on udaya—vaya is the knowledge of the 
udayabbaydnupassand hdna. R. 

By the duration of arising rebirth referred to as updda-thi-bhin (arising- 
static-perishing away), formation distinct material bodies, the paramattadhammasabhdva 
(the nature of the ultimate truth), the attabhava (material body) that should be achieved = 
the paramattadhammasabhdva, the avijjd still possessing attabhava is the paccuppanna 
(the present). (This is to mean that the avijjd which is still in the fonnation in which is 
involved all the three khanas: updda, thi, bhin). The properties of sankhata, (being 
conditioned) sankhatalakkhand (the properties of sankhata) are to be taken to represent 
the beginning of the avijjd fonnation, which is the present, is the udaya = fonnation. The 
sakhatalakkhand that is to be taken as changeable and destructible is vaya = damage or 
destruction. 

Knowledge of repetitive concentration on udaya—vaya i s the knowledge of the 
udayabbaydnupassand hdna. R. 

By the duration of arising rebirth referred to as updda-thi-bhin (arising-static- 
perishing away), fonnation distinct material bodies, the paramattadhammasabhdva (the 
nature of the ultimate tmth), the attabhava (material body) that should be achieved = the 
paramattadhammasabhava, the bhava still possessing attabhava is the paccuppanna (the 
present). (This is to mean that the bhava which is still in the fonnation in which is 
involved all the three khanas: updda, thi, bhin). The properties of sankhata, (being 
conditioned) sankhatalakkhand (the properties of sankhata) are to be taken to represent 
the beginning of the bhava formation, which is the present, is the udaya = formation. 
The sakhatalakkhand that is to be taken as changeable and destructible is vaya = damage 
or destniction. 

Knowledge of repetitive concentration on udaya — vaya is the knowledge of the 
udayabbaydnupassand hdna. R. 
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In this desand from avijjd to pattibhava called birth (birth-rebirth existence), the 
characters of paticca samupdda are all equally the present. 

If the present life is analyzed by periods with characters of paticca samupdda in 
the middle, then avijjd sankhdra are dhamma groups of former period. Yihhdna, ndma- 
rupa, salayatana, phassa, vedand, upadan and bhava (kammabhava ) are the dhamma 
groups of the present period. Upapattibhava tenned jdti are the dhamma groups of the 
thture. These dhamma are all equally included in the present. 

As mentioned above — it rnust be noted that, in accordance with the opening of 
Mahdtikd — paccuppannariipam ndma jdtam khanattayapariydpannanti attho ( Mahdti.- 
2: 419), reference is rnade to the period when the three khanas (moments) are inclusive. 

What it means is that it is true that this avijjd (mentioned above) is the past period 
that has occuned in the past. {it refers only to the avijjd, the basic cause of vipdkavatta 
dhamma of the paccuppannabhava (the present life)}. This avijjd, however, when 
fonned in the past was distinct as upada-thi-bhin moments. At that duration, when the 
avijjd was apparently occuning, it is only the present dhamma. The formation and disap- 
pearance of this present avijjd rnust be contemplated by udayabbaya hdna. This hdna 
is the paccakkha hdna. 

In the same way, due to causes such as avijjd, tahnd, and upddan. sankhdra, and 
kamma cultivated in the present life (or due to aparapariyavedaniya kamma cultivated 
during the past life, upapattibhava tenned jdti (birth) that is to appear is the dhannna of 
the future period. This upapattibhava is going to appear distinctly as updda-thi-bhin in 
the future. This bhava, in arising and static states, is also the present. The arising and 
perishing away of the present life is concentrated by the udayabbaydnussaya hdna. 

It must be realized that the remaining dhamma ffom sankhdra to upddan have 
been instructed to be taken as the present period. 

To Note What the Real Meaning Is 

In whichever period, the past, future or present, the dhamma might have existed, 
still existing or going to exist, if vipassand is exercised on these to arrive at the 
khanpaccuppanna (momentary present), the dhamma you are concentrating at, updda 
(contibued formation), bhin (continued perishing), the three characters are altemately 
concentrated to see through the udayabbaya hdna. 

Attha addhdnavasena pageva udaym passitvd tthitto idha santativasena disva 
anukkhamena khnavasena passati ( Mahdti.-2 : 241). 

Rupam atitdndgatapaccuppannam aniccarii khyatthena ( Patisarii.Sl ). 

Tassamd esa yam atitarii ruparh, tarii yassamd atiteyeva khinarii, nayimarii sampattanti 
aniccam khayetthena ( Visuddhi-2: 245; Section on Sammansana hdna). 

Yisuddhi Magga Connnentator, with reference to Patisairibhidhd Magga, has 
indicated the above mentioned ruparh atitdndgatapaccuppannarii aniccam khyatthena = 
as the nipa of the past, future and present has the nature of cessation, destruction, they 
are to be contemplated as anicca (impennanence). 

“Corporeality of past ended in the past, never reaching the present as a continuation. 
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Since it has the nature of ending and destruction. it is anicca.” 

In the ways as above the past, future and present dhamma are divisible by means 
of the long period, and it has been instructed to contemplate these by kalapasammesa 
(grasping groupwise) hdna named as vipassand (insight) (see Visuddhi-2-2A5). 

As so instructed, the five upddanakkhandhd = ayatana (12 classes) = 18 dhatu, 12 
characters of paticca samuppdda etc., the ultimate reality of elements, are cultivated by a 
meditator as the past, future and present periods by means of sammdsana hdna. 

As the meditator is able to exercise vipassand by the power of addhd of the 
period, udaya (formation), (destruction = vaya) will already be seen by Sammdsana hdna. 
Visualized this way, when a meditator has successfully acquired sammdsana hdna and 
reacged udayabbaya hdna stage, a series of rupasantati and ndmasantati, called a 
series of santati, by the power of which arising (and disappearance) of rupa and ndma are 
concentrated by udayabbayanupassana hdna. Always by the power of khana (moment) 
= vipassand is exercised arrived at khanapaccuppanna. These sankhdra dhamma which 
are cultivated this way by the vipassand hdna to arrive at the khanapaccuppanna are the 
sampatiddhittha sankhdra. The past and future dhamma that have been left uncollected 
by the vipassand hdna are the sampatiadittha sankhdra ( Visuddhi-2-280; Mahdti.-2-442). 

When the meditator has completely concentrated the arising and disappearance 
dhamma of the santatidittha sankhdra by means of udayabbayanupassand hdna referred 
to as the paccakkha hana, the past and future called sampatidittha sankhdra are con- 
templated in continuation by anvaya hdna as instructed by the Commentary of 
Visuddhi Magga. 

Evum ekekassa khandhassa udayabbayadassana dassa dassa katvd pahhdsalakkhandni 
vdttani. Tesam vasena evumpi rupassa udaya evumpi rupassa vayo, evumpi rupam 
udeti, evumpi rupam vetitipaccayato ceva khanato ca vatthdreva mansikdram karoti- 
Tassevum manasikararo “iti kirime dhammd ahuttva sambunti, hutvd pativanti”ti hdnam 
visadafaram hoti. Tassevum paccayo ceva khanato ca dvedhd udayabbatam passato 
saccapaticcasamuppddanayalakkhanabheda pakatd hunti ( Visuddhi-2-261). 

Evum manasikaro na ydva udayabbayahanarh uppajjati, tava udayabbayd sulu pakata 
na huntiti katva mttarn ‘ iti karime dhamma. R. PativentT\ i, nayadassanavesena vd 
evum vattam patthamahhhi paccuppannadhammdnam disva attha atitandgate nayarh 

neti (Mahdti.-2-422). 

What the above Commemtary and Subcommentary mean is as follows. 

The Five Udaya Nana at Rupakkhandhd 
(The Rise in the Five Kinds Knowledge on Material Body) 

1. Avijjd samudaya rupasamudayo, 

2. Tahnd samudayo rupasamudayo, 

3. Kamma samudayo rupasamudayo, 

4. Ahdra samudayo rupasamudayo, 

5. Nibbattilakkhanam .... (Patisam. -53-54; Visuddhi-2-266). 

1. Becasue of avijjd, the material body bom of kamma is formed, 
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2. Becasue of Tahna, the material body bom of kamma is formed, 

3. Becasue of Kamma, the material body bom of kamma is formed, 

4. Becasue of Ahara, the material body bom of kamma is formed, 

5. The nature of the fonnation of rupa (corporeabty). 

The Five Vaya Nana at Rupakkhandha 
(The Fall in the Five Kinds of Knowledge on Material Body) 

1. Avijjd nirodha rupanirodha, 

2. Tahnd nirodha rupanirodha, 

3. Kamma nirodha rupanirodha, 

4. Ahdra nirodha rupanirodha, 

5. Yiparindma lakkhanam .... (Patisam.- 53-54; Yisuddhi- 2-266). 

1. Because of cessation of avijjd, material body bom of kamma ceased, 

2. Because of cessation of Tahnd, material body bom of kamma ceased, 

3. Because of cessation of kamma, material body bom of kamma ceased, 

4. Because of cessation of Ahara, material body bom of kamma ceased, 

5. The nature of cessation of rupa = the nature of destmction. 

In this way there are five kinds of udayahdna, five of vaya hdna, which added to a 
total of 10 ldnds of udayabbaya hdna. In the five corporeabty, therefore, there will be 50 
kinds. (see Section on Udayabbaya Ndna of Yipassand). 

As the nature of each udaya and vaya are concentrated by udayabbayanupassand 
hdna, 50 characters 10 for each corporeabty, are indicated in Patisamddmagga. In 
accordance with the method of cencentration described broadly above as — 

“This is the cause of which the rupa is formed, 

This is the cause of which the rupa ceased, 

So is the rupa formed, 

And so the rupa is destracted, — 

Paccayato udayabbayadassana = concentration on the fact that because of the 
nature of the cause, the result is fonned, because of cessation of cause, the result ceases, 
Khanato udayabbayadassana = concentration on the nature of cessation and destraction 
by the nature of the updda-thi-bhih called paccuppannakhana of the rupa-ndma. By 
these two methods of udayabbaya on a broad base the arising and perishing away are 
concentrated and taken to heart. 

“In this way this dhamma which was not there formerly, may suddendly appear, 
arises and disappears.” To a practicing yogi, thsi knowledge will become espcially clear. 

Therefore, in the concentration of practicing yogi who is exercising with the 
knowledge of udayabbayadassana, paccayatoudayabbayadassana, khanatoudayabbaya- 
dassana, by thess two phenomena, arising and perishing away of the five corporealty will 
become clear as 

1. The Four Ultimate Tmth, 

2. The Paticca samuppdda dhamma, the paticca samuppanna dhamma, 

3. The four methods called Ekatta method, 
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4. The Five Aniccalakkhand (The Five Impermanent characters etc. of the five 
characters (Visuddhi-2-267). 

A Note by Venerable Pye Sayadaw 

In a meditator, taking to heart this much, udayabbaya ndna cannot be attained yet. 
As that rnuch of udayabbaya are inconspicuous, they are vaguely guessed by anumdna. 
Because of this condition, it was comparatively indicated by “/t/ kirime dhammd. R. 
PativantF stated with reference not to paccakkha but to anumdna kira-saddd 
(presumptive faith). 

In other words, by nayadassana (for the purpose of seeing), the meaning was 
given this way. Firstly udayabbaya of paccuppanna dhamma (dhamma of the present) 
are accomplished by paccakkha, and later this method is employed for the past and future 
(Pye Yisuddhimagga nissaya, 5: 165). 

This note by Venerable Pye Sayadaw is the translation of the the part contained 
in Mahdtikd Vol. II (Mahati.- 2: 423). 

In this expression — In a meditator, taking to heart this rnuch, udayabbaya hdna 
cannot be attained yet. As that rnuch of udayabbaya are inconspicuous, they are vaguely 
guessed by anumdna. Because of this condition, it was comparatively indicated by “/// 
kirime dhammd. R. PativantF stated with reference not to paccakkha but to 
anumdna kira-saddd (presunrptive faith) — it was asserted that once the udayabbaya of 
the sankhdra dhamma have been seen by paccakkha hdna, then these dhamma are no 
nrore required to be concentrated presunrptively by anumdna hdna. This assertion was 
not satisfactory and, therefore, SubConrnrentator Sayadaw added a second nrethod. The 
Venerable Pye Sayadaw explained the second nrethod as: 

In other words, by nayadassana (for the purpose of seeing), the nreaning was given this 
way. “Firstly udayabbaya of paccuppanna dhamma (dhamma of the present) 
are acconrplished by paccakkha, and later this method is enrployed for past and future” . 
According to this explanation, a nreditator nrust first have cultivated as causes: 

1. All the Five Paccuppannakkhandhd (tlre Present Five Corporeality) are results of 
the causes such as avijjd, tahnd, upddan, sankhdra, kamma etc.. 

2. The causes of avijjd, tahnd, upadan, sankhdra, kamma etc. (when at the duration of 
Arahattamagga, the 4th Path), cessation which would never ever be fomred again, 
the anuppddanirodha, due to which the five corporeality cease never ever fornring 
again, the nature of anuppddaniriodha (giving rise to cessation), 

3. The arising and perishing away of the Five Present Corporeality, the udayabbaya = 
nibbatti lakkhand, viprindmalakkhand — 

are to have been cultivated by the udayabbayanupassand hdna called paccakhha hdna. 
Only after cultivation by the paccakkha hdna, then the method of anvaya hdna is 
accepted as the nrethod for exercising on the past and future dhamma. This anvaya hdna 
is the one that always follows vipassand hdna. 

To be Noted Carefully 

The opening of Mahdtikd (Conrnrentary) rans as — 

Paccuppannadhammdnam udayabbayaiti disvd .... (Mahdti.-2: 423) 



31 


In the passage 'After seeing the udayabbaya of paccuppanna dhamma — 

1. Because of the distinct formation of the causes like avijja, tahnd, sankhdra, kamma 
etc. distinctly arise, 

2. The cessation of the causes like avijjd, etc., by the nature of law of cessation, the 
resultant five corporeality cease, 

(These two are phenomena of paccayto udayabbaya) 

3. The arising of the paccuppanna dhamma = nibbatti lakkhand = destruction = 
viprindma lakkhand (character subject to change) 

(These two are phenomena of khanato udayabbaya) 

Paccuppannadhammanarh udayabbayam disvd .... (Mahdti,- 2: 423) 

In this passage remember that both the paccayato udayabbaya and the khanato 
udayabbaya of the udayabbaya are inclusive. Only when the two kinds of udayabbaya, 
have been cultivated by paccakkha hdna referred to as udayabbayanupassand, then 
concentrate on the past and future by the same old method of anvaya hdna. It is the 
traditional law in practice which has to be taken with respect. 

Again Yisuddhimagga atthakatthd ( Visuddhi-2-2A9). In rupa nibbattipassa dkdra 
was instructed due to sankhdradhamma cultured surrounded by avijjd, tahnd, itpddan etc. 
during the previous life, fonnation of mental properties of rebirth, along one’s lifetime, 
respective causes which result in mental properties of bhava together with those of the 
six-door are concentrated by vipassand hdna. 

Therefore, with reference to paccuppannnadhamma note that from the material 
quality of rebirth, relevent properties of the five corporeality, are involved. 

Therefore. when vipassand is exercised with the knowledge of the two kinds of 
udayabbayadassana on the paccuppannadhamma, start is made from the Five Material 
Quality of rebirth. (see Udayabbaya Ndna, Section on Yipassand). 

Now again concentration by Anvaya hdna in Bhanganupassand hdna will be 
described. 

How Contemplation is made by Anraya Nana in Bhanganupassand Nana 

Attha vd so evum viratto yatthddittham sankhdragatam, tathd aditthampi 
anvayahdnavasena nirodheti, no samudeti. Nirodhatova manasikaroti. Nirodhamevassa 
passati, nosamudayanti attho ( Visuddhi-2:219). 

Evum virattoti evum bhangdnupassarend viratto. Yatthd dittham sampati upatthitam 
sankhdragatam nirodheti nirodham manasikaroti. Aditthampi atindgatam anvayahdna- 
vasena yatthd idam etarahi, etam itarepiti anuminanto nirodheti mansikatassdpi 
nirodham karoti, no samudhetiti itthdpi eseva nayo, no samudayam manasikarotiti attho. 

( Mahdti.-2 : 442). 

Attha va = in a way. Evum = this bhanganupassand is followed (= always follow 
this knowledge of bhanganupassana), viratto = lack of attachment. So yogavacara = that 
meditator. Dittham = seen by own self, sankhdragatam = sankhdra dhamma. Nirodheti 
nirodliam manasikaroti yatthd = as if cessation was taken to heart. Tatthd = similarly. 
Aditthampi = past, future and sankhdra dhamma which are not seen. Anvaya hdna 
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vasena = by power of analytical knowledge. ( Etarahi = at present. Idam yatthd = just as 
this present and sankhdra are seen). Evum tatthd = in the same way. Tampi = that past, 
future and sankhdra dhamma that are not seen. Evum sabhdvameva = so there is nature 
of cessation, destruction. Iti = in this way. Anuminanto = by comparison). Nirodheti = 
nirodham manasikaroti = nirodha (cessation) is taken to heart. No samudeti = no 
samudayam manmasikaroti = samudaya (passion) is not taken to jeart. Nirodhatova = 
only by means of cesation. Manasikaroti = taken to heart. Asankhdragatassa = of that 
sankhdradhamma. Nirodhameva = on only the cessation. Passati = concentrated. 
Samudayam = on samudaya. No passati = not concentrated (P\>e Yisuddhimagga 
Nissaya- 5-207-208). 

In other words, as the meditator who is free from evil intluence, raga-frce (lust 
ffee) is always directed towards the bhanganupassand hdna, not clinging on to the 
sankhdra dhamma {by dissociating himself from rdga for a considerably long period of 
time by vikkhambhanapa (way of withdrawal from lust)}. Then cessation of all dhamma, 
that should be known and seen by bhanganupassand hdna, and the cessation taken to 
heart. 

The past, future and sankhdra dhamma are taken expectantly by power of anvaya 
hdna. As the present bhanganupassand hdna called the present called paccakhahdna 
enables the meditator to know and see the sankhdra dhamma, so also the past, future and 
the sankhdra dhamma that have not yet been seen by the bhanganupassand hdna called 
vipassand hdna (insight knowledge) are to be taken to cease in the coming period. In this 
way the nature of cessation, the nirodha dhamma, whatever the case may, is taken to 
heart. The arising samudaya is not taken to heart. By way of cessation = the cessation 
only is taken to heart. The cessation of the sum total of sankhdra dhamma alone are 
concentrated, but not the arising samudaya. All this is what the above Patisambhidd 
Magga really means (Visuddhi-2:2I9; Mahdti-2: 442). 


Arammananvdyena, ubho ekavavatthand. 

Nirodha adhimottata, vayalakkhanavipassand (Patisam.-55 ). 

Arammananvayena = as the object really seen presently is always followed. Ubho 
= the object presently seen and unseen. Ekavavatthand = division by means of the only 
nature of of arrested moment. Nirodhe = at relentless cessation of the sankhdradhamma 
called khanikanirodha (momentary cessation). Adhimottatd = being inclined to. Esd = 
This is. Yayalakkhana vipassana = mental exercise on the nature of destruetion of the 
sankhdradhamma, or character of this destruction. 

Arammananvayena ubho kavavatthandti paccakhhato ditthasa drammanassa 
anvayena anugamanena yattha idam tatthd atitepi sankhdragatam abhijjittha, andgatepi 
bijjissatiti evum ubhannam ekasabhdveneva vavatthdpannti attho. Yattampi cetarn 
pordnethi — 

“ Samvijj amdhmi visuddhadassano, 
tadanvayam neti atitandgate. 
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Sabbepi sankhdragatd palokino, 
ussavabandu suriyeva uggate”ti (Visuddhi-2: 280). 

Ubhoti ditthd ditthabhdvena dvepi drammndni. Ekavatthandti khanabhangu-rataya 
samdndti vavatthapand. Samvijjdmdnahmiti paccakkhato upalabbhamdne pac- 
cuppanne. Visuddhassanoti bhangassanassa paribandhavimenena visuddhahdno. 
visuddhabhangassanoti attho. Tadanvayam netiti tassa paccuppannasankhdrabhangan- 
dassino hdnassa anvayam anugatabhutam hdnam pavatteti. Kattha pana pavattetiti dha 
“atitandgate ”ti. Atite ndgate ca sankhdragate. Sabbepitiddi tassa pavattandkdradasa- 

nam ( Mahdti-2 : 443). 

Ndtanca hdnanca ubhoppi vipassati ( Visuddhi-2 : 278). 

Arammananvayena atto ekavavatthnd = dhamma named hdta, dukkha saccd, 
samudaya saccd, which have been prenetratively seen and known, vipassand hdna named 
hdna (knowledge) {the socalled lokimagga saccd (the Right Path Dhamma of ordinary 
world)}. As this sankhdra object, known as hdta hdna dhamma, was always followed, 
and as one knows the perishing of the paccuppannadhamma and the sankhdra dhamma 
which is dehnitely seen by the knowledge of anubanga hdna so also the sankhdra 
dhamma of the past has perished. In future too they will perish. Concentration should 
well be made with the notion that these objects, the dittha (seen) and adittha (not seen) 
object, by vipassand hdna, are constinuously perishing away. This is the essence of the 
above descriptions. Indeed, the commentators of the early days have expounded as — 

Sanwijjdmdnahmi. R. Uggate. (Vide supra) 

Sanwijjdmdnahmi = by means of paccakkha, by paccakkha hdna cultivated, the 
whole paccupanna sankkhdra dhamma (= means the dhamma that are seen). Visuddha- 
dassano = especially clean, that which concentrate on the destruction of the sankhdra 
dhamma, the meditator who has the bhanganupassand hana. Tadanvavam = the 
vipassand hdna which always follows bhanganupassana hdna directed at paccuppanna 
of the perishing of sankhdra dhamma. Atite = sankhdra dhamma of the past, andgate = 
sankhdra dhamma of the future. Neti = reHects = makes it happen. Sabbepi = entirely. 
Sankhdraggatd = sankhdra of the past, future and present. Palokino = possesses the 
nature of perishing. Kiniva = as to how it all happens = suriye = As the sun. Uggate = 
rises. Ussawabandu = the now. Palokatiiva = disappear ( Visuddhi-2-280 ). 

When a meditator, who especially has the clean anubhangd tiana, concentrating 
on the perishing away of all the paccuppannadhamma sankhdra by means of paccakkhd 
hdna acquired through paccakkha (practice), always following the bhanganupassand 
hdna for which viassand hdna is fonned — as this sankhdra object known as hdta hdna 
dhamma was always followed, and as one knows the perishing away of paccuppanna 
dhamma, the sankhdradhamma, which is dehnitely seen by the knowledge of anubhanga 
hdna, so also the sankhdradhamma of the past perished. The all complete past„ future 
and present sankhdra dhamma have the nature of perishing away. These happen in a way 
similar the disappearance of snow when exposed to sunlight (Visuddhi-2-280; Mahdti.-2- 
433). 

Nirodhe Adhimutta = Inclination to Khananirodha 
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Nirodhe adhimuttatati evum ubhannam bhangavasena ekavavatthdnam katva 
tassamahheva bhanghasankhate nirodhe adhimuttatd taggdretd tannahnatd tapponatd 
tappabhdratati attha. Vayalakkhanavipassanati esd vayalakkhanavipassand mdti vittani 
hoti (Yisuddhi- 2-280). 

Bhangasankhate nirodhe, na nibbanasankhdteti addhippayo. Esdtiyd aramma- 
nanvayena ubho ditthd ditthe khanabangurataya ekanhdvena vevatthdppand, esd vaya- 
lakkhane viparindmalakkhane vipassand bhanganupassandti attho (Mahdti.-2: 443). 

= Nirodhe adhimuttatd = khananirodhahca mediation means = in this way dittha 
sankhdra and adittha sankhdra, the two objects of the vipassand hdna, by virtuc 4 of 
incessantly perishing moments, are similar — classihed and emphasized only in the 
momentary cessation referred to as cessation momentarily of the perishing of these 
sankhdra dhamma. Taking to heart these phenomena of inclination only to that 
khananirodha, and of the respect to khananirodha are nirodha adimuttatd = cessation is 
taken to heart. Thus concentrated by paccakkha = following sankhdra object by 
concentration with paccakkha hdna dittha and adittha objects are considered to be similar 
by way of khanabhanga means concentrtation on the perishing called vayakhandnupassa- 
nd = bhanganupassand ( Visuddhi-2-280 ; Mahdti.-2: 443). 

Objects of Concentration by Bhanganupassana Nana 

Dhamma on how to concentrate on these vipassand by bhangdnupassand via 
paccakkha have been expatiated in Patisambhiddmagga in this way. 

Katham drammanam patisankhd bhangdnupassane pahhd vipassane hdnam — 
rupdrammanata cittam uppajjitvd bijjati, tam arammanam patisankhdtassa cittassa 
bahgam anupassati. R. 

Yedandrammanatd. R. Sankhdramma. Yihhdndrammanatd. Cakkhu. R. Jard- 
marandrammanatd citamm uppajjitva abhijjati, tam drammanam patisankhd tassa 
citassa bhahgam anupassati (Patisam.-55). 

= Riipd, vedand, sahhd, sankhdra, vihah etc. of sankhdra object are to be concen- 
trated with the notion of their nature of their khaya-vaya (to be liable to extinction and 
perishing) = cultivated by vipassand way. The knowledge that recognizes the nature of 
the incessant perishing away of the vipassand on which concentration is being made do 
exist. Such a knowledge is the vipassand hdna (insight knowledge) = should be recog- 
nized as bhangdnupassand hdna. How does that knowledge then come into existence? 

Yipassand citta (the insight mid), the only object of which is on nipa (material) 
dhamma, can arise and perish. That material object is visualized by the nature of khaya- 
vaya, and the knolwdge of the nature of the khaya-vaya which is the cause of perishing of 
vipassana citta is repeatedly concentratd by the vipassana citta in the wake of the 
previous one. R. (Patisam,- 55). 

Nata dhamma and Nana Dhamma 
Dhamma of Rcalization and of Knowledge 

In this field of bhangdnupassand, the objects of meditation by vipassand hdna 
(insight knowledge), because they are the dhamma known penetratively by vipassand 
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nana, are the Ndta dhamma. These hcita dhamma including the five khandhas 
(corporealities), 12 classes of ayatana, 18 of dhdtu (elements) and the 12 classes of 
paticca samuppdda from avijjd (ignorance) to jard (decay) and marana (death). The 
vipassand knowledge that concentrates on the nature of perishing of these sankhara 
dhamma is the Ndna dhamma. 

Meditation has to be made altemately on the three properties of the existing 
things, taking the nature of the perishing away of these hdta dhamma as object of 
concentration. This knowledge of vipassand concentration = vipassand meditating citta 
and its nature of perishing away is taken as the obj ect for vipassand citta that follows and 
concentrated on the three properties of the existing things altemately. Therefore, the 
connnentators of the early days had instracted as 

Ndtahca hdnahca ubhopi vipassati ( Visuddhi-2-21S ; PatisarH.-tha.- 1-239). 

Meditate on both hdta and hdna dhamma. These hdta and hdna are the objects of 
concentration of the bhangdnupassand hdna. The dittha sankhdra dhamma are to be 
discemed by the paccakkha hdna called bhangdnupassand hana. Remember that these 
dittha sankhdra dhamma include the 12 classes of paticca samuppdda from avijjd to jard 
marana. 

At this point, according to jdti, jard and marana — Jdtijardmaranavuntdnam 
khandhdnam vasena pariydyena vuttdni (Patisam.-tha,- 1-222). Jardmaranasisena cittha 
jardmaranavuntava dhammd gahitd ( Sam.- ti- 2-78). This refers to material bodies that 
possess the distinct nature of jdtijard, marand dhamma. 

Cittanti cittha sasampayttacitam adhippetam (Patisam.-tha.-\ -239). 

Here instraction is given to discern on the perishing of previous vipassand citta 
by the later vipassand citta. In instructing so, vipassand citta together with contemporary 
sasampayttacetacika dhamma on the basis of citta (mind) is required. The vipassand 
citta together with contemporary sasampayuttacetacika dhamma based on mind means 
series of mahdkuso (meritorious), manodvdrika (mind door) and process of viapssand 
jhdna occurring in the mind of practising noble ones ( ariyas ) and noble huinans. 

Therefore, if practisng individual (the meditator) would like to exercise on these 
characters of paticca samuppdda by knowledge of hanganupassand hdna, both hctta and 
hdna factors must be concentrated on. 

The features of paticca samuppdda from avijjd through jard to marana, classified 
by the three periods, are groups of hdta dhamma. The vipassand hdna, the insight 
knowledge, (= bhavangdnupassand hdna), by which the destruction these hdta dhamma, 
taken as object of concentration, are (= the process of the jhanic state vipassand via mind 
door for the worldling and practising individuals) hdna dhamma. The vipassand hana, 
insight knowledge (= bhavanganupassand hdna), by which the nature of destruction of 
these hdta dhamma are taken as the object in the concentration, are (= the process of the 
jhanic state vipassand via mind door for the worldlings and practising individuals) hdna 
dhamma. Only when these ditthasanklhdra dhamma have successtlilly been discemed 
penetratively by bhangdnupassand hdna, referred to as paccekkha hdna, then by means 
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of anvaya ndna that always follows bhanganupassand hdna, the past and future sankhdra 
dhamma, which are not presently seen, are concentrated by the same method. This 
anvaya hdna is that knowledge which always follows the insight knowlcdgc. 

The object of contemplation iti rupassa atthahgamo etc., as exposed in the 
Upanissasuttan, indicated above, will again be presented in continuation. 

Iti rupassa atthahgamo. R. Iti vihanassa atthahgamo. 

Iti rupassa atthahgamoti evum avijjdnirodhadivasena pahcahdkdrehi rupassa 
atthahgamo. Yedanddisupi eseva nayo. ayamattha sankhepo, vattharo pana 
visuddhimagge udayabbayahdnakatthdya vatto (Di.-tha. -2-373). 

1. Avijjdnirodhd, rupanirodhoti paccayanirodhatthena rupakkhandhassa vayam passati, 

2. Tahndnirodhd rupanirodhoti paccayanirodhatthena rupakkhandhassa vayam passati, 

3. Kammanirodhd rupanirodhotipaccayanirodhatthena rupakkhandhassa vayam passati, 

4. Ahdranirohd rupanirodhoti paccayanirodhatthena rupakkhandhassa vayani passati, 

5. Yiprindmalakkhanam passantopi rupakkhandassa vayani passati. 

Rupakkhandhassa vayampassantopi imdnipahca lakkhandnipassati ( Patisam.-53; 

Visuddhi-2: 266). 

In concord with these desands, meditation in brief are as follows. 

1. Because of cessation of avijjd the rupa ceases, ( Anuppddhanirodha ) 

2. Because of cessation of tahnd the rupa ceases, ( Anuppddhanirodha ) 

3. Because of cessation of kamma the rupa ceases, ( Anuppddhanirodha) 

4. Because of cessation of dhdra the rupa ceases, ( Anuppddhanirodha ) 

2. The nature of cessation of rupa the rupa ceases, ( Uppddhanirodha ). 


A NUPPADA NIRODHA 

Avijjdnirodho rupanirodhoti andgatabhavassa paccayabhutdya imassamim bhave 
avijjaya arahattamaggahdnena nirodhe kate paccaydbhdvd andgatassa rupassa 
anuppddo nirodho hotiti attho. Paccayanirodhatthendti paccayassa niruddhabhavendti 
attho. Norodho cittha andgatapatissandhipaccaydnam idha avijjdtahndkammdnamyeva 

nirodho ( Ptisam.-Tha.-l: 236). 

Avijjdnirodho rupanirodhoti eggamaggahdnena avijjaya anuppddanirodhato 
andgatassa rupassa anuppddanirodho hoti paccaydbhdve abhdvato. 
Paccayanirodhatthendti avijjdsankhdtassa anagate uppajjanakarupapaccayassa 
niruddhabhdvena. Tahndnirodho kammanirodhoti itthdpi eseva nayo ( Mahdti-2: 421). 

Throughout the rounds of rebirth the rupa and ndma dhammas come to their end 
after going through arising-static-perishing away trend. This cessation, if the causes still 
remain, has a chance to make a reappearance in future. Perishing and cessation at the 
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end ( bhanga ) of these sankhdm dhammas are called uppddhanirodha (cessation, but 
reappearable). 

When arahatthamagga (the 4th Path) is achieved, avijjd, tahnd, sankhdra and 
kamma, which are completely eradicated due to, and by arahatthamagga via virtue of 
samucchedapa. They cease in such a way they never reappear. This is the anuppdda- 
nirodha (cessation, but reappearable). If the arahatthamagga hdna (the knowledge of the 
4th Path), however, has not been acquired and these avijjd, tahnd, upddana, sankhdra and 
kamma have not ceased, these very avijjd, tahnd, upddana, sankhdra and kamma are 
the causative factors for the next life called the future rebirth. 

But if a noble meditator tried to arrive at arahattamagga then, due to arahatta- 
magga, the avijjd, tahnd, upddana, sankhdra and kamma cease in a way that they will 
never be fonned once again. This is the uppddanirodha. In this way when avijjd, tahnd, 
upddana, sankhdra and kamma by nature of auppddanirodha, the future rebirth, called 
rupa and ndma (mind and matter) ceases by non-reappearable cessation. This is the 
anuppddanirodha. 

Similarly, citta (mind), utu (physical change), dhdra (nutrition) etc., named pavat- 
tipaccaya (cause-derived fonns) cease once and for all, and never fonned again in future. 
When they cease by nature of anuppddanirodha, future material phenomena of mind, of 
physical change and the material quality bom of nutrition (each of which has a chance to 
reappear if respective causes still prevail) of future also cease. This is anuppddanirodha. 

Th e yogdvacara individual should discem, by udayabbayanupassand hdna, called 
paccakkha hdna, the cessation of rnind and material of the future rebirth etc. of the 
Resultant Five Corporeality by way of anuppddanirodha nature. This cessation occurs 
due to cessation of the factors of the 4th Path of avijjd, tahnd, upddana, sankhdra and 
kamma. Continuous perishing of the Five Aggregates by bhahkhana ealled uppddana- 
nirodha, and it should be discemed in the same way. 

If th e yogdvacara individual attempting to acquire, by udayabbaydnupassandhdndna 
called paccakkha hdna, is still at puthujana (worldling) stage, then the attainment of the 
arahatthamagga (the 4th Path) may occur in the life future to the present one, or it may 
be in the future life just as Ghatibhyamd did. If the attainment certainly of the 4th Path is 
at the Pacchimabhavika (later past) of the present life, then that period of the acquirement 
of the 4th Path will be the future of the present existence. If the attainment of the 4th 
Path certainly is in one of the later lives, the the period of the acquirement of 4th Path is a 
future life. 

At the time of acquirement of the arahattamagga in future, when such causes as 
avijja, tahnd, upddana, sankhdta and kamma cease, because of the 4th Path, by nature of 
anuppddanirodha, discemment should made of the cessation of mind and matter of the 
Five Corporeality of the future, following death, by nature of anuppddanirodha. Should 
it be contemplated by paccakkha hdna or anvaya hdnal Answer to this is as follows. 

Ndnasamahgi puggato cakkhund viya cakkhund rupani, hdnena vivatte dhamme passati 

(Sam.-Tha.-2: 49). 

Janatoti vd vattvd jdnanam anussvdkdraparivitakkamattavasena idhddhippetam attha 
kho rupdni viya cakkhuhdnena rupddini tesam ca samudayadike paccakkha katvd 
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dassanti vibhdveton “ passato”ti attanti evum vd ittha attho (Sarn.-Ti.-2: 63). 

As a man with physical eye sees a variety of mental objects by consciousness by 
way of sight, a meditator possessed of vipassana insight referred to as udayabbaya hdna, 
must discem by light of wisdom emitted by the vipassand tidna being exercised upon, the 
following. 

Na jhdnam anussavdkdraparivitakkamattavasena idhippetam (Sam.-Ti.-2-62). 

Anussaya understanding, knowledge handed down from the teachers, such as 
“This may be it. This is what probably is.”, thinldng on the basis of environmental 
factors = dkdraparivitakka = knowledge acquired by mere thinking are not relevent here. 

However, patthamahhi paccuppanadhammdnam udayabbayam disvd atta atindgtdte 
nayam neti (Mahati. -2-423), as stated in Mahdtikd, the updddnakkhandhd (the factor of 
five-fold clinging to the existence) which are the paccuppannadhammas (the present 
dhammas ), the nature of their formation (sankhdra) and their dissolution (atthangama) 
are to be discemed by the udayabbaya lldna referred to as paccakkha hdna (practical 
knowledge). Once discemed successfully by paccakkha hdna, the sankhdra dhammas 
(the factors of the fonnation) of the past and future can be discemed in the same way. It 
should, however, be noted that 

(1) The five updddnakkhandhd, which are the dhammas of the present, 

(2) The nature of their samudaya, 

(3) The nature of their dissolution, 

when discemed by udayabbaya hdna called paccakkhan hdna, are not free from the past 
and future. 

Now the extracts from Upanisasuttan have come to an end. 


Extracts from Asvakkhaya Suttan 

Jhdnatoham bhikkave passato dsavdnam khayarh vaddmi, no ajhdnato no apassato. 
Kahca bhikkhave jhdnato karii passato dsavdnarri khayo hotf!— il idarii dukkhan ”ti 
bhikkhave jhdnato passato dsavdnatri khayo hoti, “ayarri dukkhasamudayo ”ti bhikkhave 
jdnatopassato dsavdnatri khayo hoti, “ayarri f'ukkhanirodhagdrnini patipadd ”ti bhikkhave 
jhdnato passato dsavdnath khayo hoti. Evurri kho bhikkhave jhdnato evurir passato 
dsavanarri khayo hoti (Khu.-l: 265; Itivuttaka). 

Bhikkhus .... I preach the attainment of ariyarnagga (the Noble Path), where 
dhammas of asava cease, to those who lmow and see. I do not preach the attainment of 
ariyamagga to those who know not and see not. (Aham ariyamaggdmarn vaddmiti 
vattarn hoti (Itivattaka-Tha-2 11). 

Bhikkhus .... What dhamrnas do those individual know and see to have attained the Noble 
Path where asava dhamtnas have ceased? 


1. Bhikkus .... Those who know and see as “This is the Noble Trath of Suffering” will 
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acquire the ariyamagga where all asava dhammas have ceased. 

2. Bhikkus .... Those who know and see as “This is the Noble Truth of the cause of 
Suffering” will acquire the ariyamagga where all dsava dhammas have ceased. 

3. Bhikkus .... Those who know and see as “This is the Noble Truth of the cessation of 
Suffering” will acquire the ariyamagga where all dsava dhammas have ceased. 

4. Bhikkus .... Those who know and see as “This is the the pactice leading to Nibbdna 

where the Suffering has ceased = Noble Truth of the Path”, will acquire the 
ariyamagga where all asava dhammas have ceased. 

Bhikkhus ...only he who knows and sees this way will acquire the Noble Path, 
where all dsava dhammas have ceased ( Khu.-l: 265; Itivuttaka). 

The Openings of Commentary - The First Opening 

Jhanatoti jhdnantassa. Passatotipassantassa. Yadipi Imdni dvepipaddni ekattdni, 
byahjhanamevandnam, evum santepi ‘ jhdnato ”ti hdnlakkhanam uppaya. Puggalam 
niddisati. Jhdnanalakkhanam hi hdnam. “ Passato”ti hdnappabhdvum updddya. 
Dassanappabhdmim hi upddaya hdnasamingipuggalo cakkhumd viya viya puggalo 
cakkhund rupdni, hdnena vivutte dhammepassati (Itivuttaka-Tha.-3 10) 

Jhdnato = only he who knows, passato = only he who sees ( Jhdnato eva passato evdti 

evamatthe niyamo icchito. ( Sam.Ti-2 : 64). 

Though these two structurally different tenns bear the same essence, the tenn 
jhdnato indicates the individual, on the basis of character of his ability to know 
penetratively the tnie nature of the objection question. Indeed, Samddithi hdna (the 
knowledge of right understanding) possesses the character of knowing penetratively the 
tnie nature of the object. 

The term passato refers to an individual who is capable of seeing the true nature 
of the object by means of power of knowledge. Indeed. Sammdditthi hdna ( the 
knowledge of right understanding) is endowed with the power of seeing the object in its 
true nature. As an individual could see the material being ( rupa ) by physical eye, so a 
meditator with competent sammdditthi hdna could see the true nature of the Four Noble 
Truth by the light of wisdom having property of brilliance ( Itivuttaka-Tha.-3ll ). 

The Second Opening of the Documentary 

Atha vd jhdnatoti anubodha hdnena jhdnato. Passatoti pativedhahdnena passato 

( Itivuttaka-Tha.-3 10). 

In other words Jhdnato refers only to him who knows by anubodhahdna. Passato refers 
only to him who knows by pativedahdna (penetrative knowledge). 

Duvidham hi saccahdnam anibidhahdnam pativedhahdnahca. Attha anubidhahdna 
lokiyam anussavddivasena nirodhe magge ca pavuttati. Pativedhahdnam lokuttaram 
nirodhamdrammanam katvd kiccato cattdri saccdni pativijehati (Yisuddhi- 1-142). 
Duvidam hi saccahdnam lokiyam lokuttarahca. Lokikam duvidam anubodhahdnam 
paccavekkhanahdnahca. Anubodhahanam ddikammikassa anussivddivesena nirodhe 
magge ca pavuttati. Dukhe samudaye ca drammanakarena vasena. Paccavekkhehanam 

pativaddhasaccassa catisupi saccam drammankarahavasena. Lokuttaram 
pativedhahdnam katvd cattdri saccdnipavijjhati (Patisam.-l: 342). 
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In the santdna (life continuum) vipassand exercising monk, who is a worldling, 
before arriving at Ariyamagga (Noble Path), attaining the knowledge of the Noble truth 
of Suffering and the Noble Truth of Fonnation is a priority. In these two are 

1. Uggahapativedha = penetratively understanding by leaming the relation 
between the tmth of suffering and of fonnation. 

2. Paripucchdpativedha = penetratively understanding by repetitive requisition of 
the meaning regarding the relationship between the tmth of suffering and of fonnation. 

The knowledge of tmth ( sacca hdna), which penetratively knows the Four Noble 
Truth, is of two kinds: lokisacca hdna (knowledge of tmth of mundane) and 
lokuttardsacca hdna (the knowledge of tmth of supra-mundane). Again the lokisacca- 
hdna can be of anubodha hdna (knowledge acquired from the predecessors) and 
paccavekkhana hdna (reviewing knowledge). In the mind of a worldling who has just 
gained momentum in the practice of meditation (a beginner in meditation in short), the 
trath of the supra-mundane, such as asankhatadhdtu (non-dynamic element), the 
knowledge of peacefulness, called nibbdna dhamma) which is the Truth of Cessation, and 
Ariya Magga (Noble Path) which can concentrate on the Noble Tmth of Cessation, and 
the Noble Eight Path. These appear in the meditator by three means, viz., by following 
the conception acquired by 

1. Anussava = lcnowledge acquired from the teachers. 

2. Akdraparivitakka = knowledge acquired by presumption that: if there is such a 
dhamma as death, then there must be one where there is no death.” 

3. Dothinijjhdnakkhantianugata = by concentration, by being satished = satisfaction 
on the conception by thinldng. 

Such a knowledge acquired via the above three means is also called anubodha- 
hana, the anubodha knowledge (It is the Anumdma, the knowledge acquired through the 
guesswork. This anubodha knowledge appears in one by concentrating on dukkha- 
saccd and samudayasaccd (the Tmth of suffering and of fonnation) as the object of 
concentration. (It is the knowledge from personal experience, the paccakkhahdna). The 
paccavekkhahdna (reviewing lmowledge) appears in the Noble Ones, who have 
penetratively concentrated and cultured the Four Noble Trath by power of concentration 
on each and every one of the Four Noble Tmth. Pativedhahdna (penetrative 
knowledge), the lokottarasaccdhdna and element of peacefulness, or the Nibbdna dham- 
ma called the dhamma of Tmth of Cessation is concentrated as the object and penetra- 
tively knows the Noble Trath ( Yisuddhi- 1: 142; Patisam.-Tha- 1: 342). 

Evamassa pubbabhdge dvisu saccesu uggahaparipucchasavanadd renasamma- 
sanapativedho hoti, dvisu savanapativedoyeva. Aparabhage tisu kiccato pativedho hoti, 
nirodhe drammanapativedho. Tatthd sabbampi pativedhohdnanam lokuttaram. 
Savanadharanasammasanahdnam lokuttaram. Savanadhanasammasanahdnam lokiyam 
kdmdvacaram {Abhi.-Tha.-2: 109). 

In the life continuum ( santdna) of a rnonk, a worldling, who has just gaine 
momentum in the practice of meditation, before arriving at Ariya Magga, which is the 
Noble Tmth of Suffering and Noble Tmth of Cause, knowledge has to be attained by 
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1. Uggahapativedha = leaming the text related to Dukkhasacca (the Noble Tmth 
of Suffering) and Samudayasaccd (Noble Tmth of Cause), and acquiring the knowledge 
penetratively. 

2. Paripucchdpativedha = knowing penetratively the meaning of Dukkhasaccd 
and Samudayasaccd by enquiring repeatedly. 

3. Savanapativedha = knowling penetratively the meaning of Dukkhasaccd and 
Samudayasaccd by listening respectfully. 

4. Dhdranpativedha = knowing penetratively the meaning of Dukkhasaccd and 
Samudayasaccd by leaming by heart. 

(These four are the knowledge acquired by being taught and by hearing). 

5. Samasanapativedha = knowing penetratively by contemplating on the Three 
characters ( Anicca , Dukkha and Anatta) of the Dukkhasaccd and Samudayasaccd as the 
object. (It is all the Path Knowledge, the method of attaining insight). 

These are the five kinds of pativedha (penetrations). This pativedha is the 
dhamma of good kamma of loki (mundane) mahdkusala (great deed) by Nirodhasaccd 
and Maggasaccd. 

Nirodhasaccam ittham kantarh mandpam, maggasaccam 
Kantam mandpam ( Sam.-Tha.-2> : 160) 

"Nirodhasaccd is a necessary and adorable dhamma. so is the Maggasaccd." 

By listening this way to the noble ones penetratively. knowledge is acquired = Sava- 
pativedha = This only just what you. (Before arriving at Ariyamagga = a section on 
Pubbabhdpatipadha). 

After Upacdrakhana (preliminary moment) of Ariyamagga, there occurs the 
knowing of Dukkhasaccd analytically ( parihndkicca , the analytical function), elimination 
of Samudayasacca (the truth of arising), the function of elimination and meditation on the 
Maggasacca, the function of meditation. Functionally they are parihhdpativedha (pene- 
tration analytically), pahdnapativedha (analytical elimination) and bhdvandpativedha 
(analytical meditation). At the Nirodha saccd called the non-dynamic element ( asankha- 
tadhdtu) nibbdna Armmanapativedha = objectively knowing penetratively = ( Sacchi- 
kiriyapativedha = knowing penetratively as the object). These pativedhahdna (the analy- 
tical knowledge) belong to the lokuttard (supra-mundane). 

When culturing Ariyamagga (the Right Path) in accordance with Pativedha- 
hhdnam, all the five of the Uggahapativedha, paripucchdpativedha, Savanapativedha, 
Dhdranapativedha and Sammasanapativedha are not to be cultured. Only Pahhdpative- 
dha, Pahdnapativedha, Bhdvandpativedha, Arammanapativedha of the supra-mundane 
are to be cultured. Therefore it has been indicated as — Sabbampi pativedhahhdnam 
lokuttaram = all pativedhahd belong to lokuttard ( Mulati-2-12 ). 

In other words the five kinds of analytical lmowledge, such as uggahapativedha- 
hdna etc., are the basic cause of the supra-mundane analytical knowledge so that these 
five can alos be referred to literally (by way of phupacara) as pativedhahana. In this 
sense, with reference to sabbanpi pativedhahdna, the knowledge such as uggahapa- 
tivedhahdna etc., can also be concentrated (Mulati- 2: 72). 
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Only to those who know by anubodhandna and see by pativedhahdna the Four 
Noble Truth do the Buddha expatiates the attainment of the Noble Path (Ariya Magga) 
where all the cankers (dsava dhamma ) have been eradiacted, but not to those who do not 
know or see in these ways. This is the essence of the meaning of the above documentary. 
Again the writer has explained in another way. 

The Third Opening of The Documentary 

Patilomato vd dassanamaggena passato, bhdvandmaggena jhdnato (Itivattaka-Tha-3 10). 

In one way, it means — I only preach the attainment of the Noble Path (Ariya 
Magga), where all the cankers (dsava dhamma) have been eradiacted, to those who see 
the Ariyamagga by means of reverse patiloma (contrast)and to those who know Four 
Noble Truth by means of the above three Magga. I do not preach to those who do not see 
and know in this way. 

The Fourth Opening of the Documentary 

Keci pana "hhdtatiranapahdnaparihdhi jhdnato, sikkhapattavipassandya passato "ti 

vadanti (Itivattaka-Tha\ 310). 

I preach only to those who know, by three kinds of analytical knowledge such as 
knowledge by analysis (hhdtaparihhd), tiranaparihhd () and pahdnaparihhd (knowledge 
by analytical elimination), the Four Noble Truth of the mundane, and to those who, have 
attained peak of the insight knoweldge (Sikkhdpatti vipassand) and know the Four Noble 
Truth of the mundane by this insight knowledge, the attainment of the Noble Path (Ariya 
Magga), where all the cankers (dsava dhamma) have been eradiacted (Itivattaka-Tha- 
310). 

[Note. The three classes of parihhd will be treated later. The knowledge of the Four 
Noble Truth of the mundane via insight knowledge is treated in Udayabbayahdna of the 
Section on Vipassana\. 


The Fifth Opening of the Documentary 

Atha vd dukkham parihhdbhisamayena jhdnato, nirodham sacchikiriyabhisamayena 
passato. Tadubhaye ca satipahdnabhdvandbhisamayd siddha eva huntiti catusaccdbhi- 

samayo vatto hoti (Itivattaka-Tha\ 310). 

In still the other way it means, I preach only to those who know dukkha sacca by 
means of parihhdbhisamaya (condition of congregated knowledge), samudaya sacca by 
means of pahdnabhisamaya (condition of congregated analytical knowledge of 
elimination), nirodha saccd by sacchikiriydbhisamaya (condition of congretated 
knowledge of concen-tration), magga saccd by means of means of bhdvandbhisamaya 
(condition of congre-tated knowlcdge of meditation), the attainment of the Noble Path 
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('Ariya Magga ), where all the cankers (dsava dhamma) have been eliminated. I do not 
preach the attainment of the Noble Path (Ariya Magga), where all the cankers (dsava 
dhamma) have been eradiacted, to those who do not know by these rneans (Itivattaka- 
Tha-310). 

Extracts from Khadirapatta suttan and Kutaga suttan Dhamma 

Yo ca kho bhikkhave evum vadeya "aharh dukkham ariyasaccam yathdbhutam anabhisa- 
macca, dukkha samudayam ariya saccam yathdbhutam anabhisamacca, dukkhanirodha- 
gdminam patipatam ariya saccarh anabhisamacca, sammd dukkhassantam karissdimi"ti 
netarii thdnam vijjhati (Sam.-3: 394; Safn.-3: 383). 

Anabhisamaccati hhdnena anabhisamdgantvd. Appativijjhitvdti attho. (Sam.-Tha.-3: 

330) 

Bhikkhus .... If any one said " Without knowing penetratively, by my own, of the 
dhamma of dukkha ariya saccd (the Noble Truth of Suffering), of the samudaya ariya 
saccd (the Noble Truth of the Cause of Suffering), of the nirodha ariya saccd (the Noble 
Truth of the Cessation of Suffering), and of the magga ariya saccd (the Noble Truth of 
the Path), where all the sufferings have ceased, the nibbdna, truely by the right 
understanding (sammd ditthi), I would acquire ffeedom from the suffering of the cycle of 
rebirth", then such a statement is preposterous (.S'a/h.-3-394; Sarn.-3.-3 83). 

That this statement is absurd has been expatiated by the Buddha in relation to an 
example. What it means is as follows. 

Bhikkhus .... If any one said "I am going to build a house with its upper storey but 
without its lower (and foundation) parts." Then there is no way to happen what he has 
said. Similarly " Without knowing penetratively, by rny own, of the Four Noble Truth 
truely by the right understanding (sammd ditthi), I would eradicate completely the 
suffering of the cycle of rebirth." Such a statement is a preposterous one (Sam,-3: 394). 

Again in Saccasamyutta khadirapatta suttan (Sam.- 3: 383-384) too it has been 
preached as follows. 

Bhikkhus .... If any one said "I will make a cup using leaves of accasia, pine and goose 
berry to carry water, and I will use them as ear omament", then what he said is absurd. In 
the same way" Without knowing penetratively, by my own, of the Four Noble Truth 
truely by the right understanding (sammd ditthi), I would eradicate completely the suf- 
fering of the cycle of rebirth." Such a statement is a preposterous one (Sam.-3: 3"83-384). 

In continuation it has been preached once again as: 

Yo ca kho bhikkhave evum vadeya "aham dukkharh ariyasaccam yathdbhutam abissa- 
macceya, dukkha samudayam ariyasaccam yathdbhutam abissamacceya, dukkhaniro- 
dam ariyasaccam yathdbhutam abissamacceya, dukkha nirodha gdminam patipadan 
ariyasaccam yathdbhutam abissamacceya, sammd dukkhassantam karissd"ti thdna- 

rnetarh vijjhati (Sarh.-3:3 84, 394). 

Bhikkhus .... If any one said " With penetrative knowledge of my own of the 
dharnma of dukkha ariya saccd (the Noble Truth of Suffering), of the sarnudaya ariya 
saccd (the Noble Truth of the Cause of Suffering), of the nirodha ariya sacca (the Noble 
Truth of the Cessation of Suffering), and of the rnagga ariya sacca (the Noble Truth of 
the Path), where all the sufferings have ceased, the nibbdna, traely by the right 
understanding (sarnrnd ditthi), I would acquire Ireedom from the suffering of the cycle of 
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rebirth", then what he said is the reality (.S'«/«.-3:384; Sam- 3: 394). 

With an example it was again explained as 

Bhikkhus .... If any one said "I am going to build a house with lower (and 

foundation) parts first after which its upper storey will be made." Then what he has said 
will happen (Sam. -3-394). 

Bhikkhus .... If any said "I will make a cup using leaves of lotus, dipterocarpus 
and gwe-tauk (a bitter-tasting leave used in making soup) to carry water, and I will use 
them as ear omament", then what he said is a tmth (Sam.- 3: 384). 

Bhikkhus .... In the same way as these examples, if any one said " With 
penetrative knowledge of my own, of the Four Noble Tmth traely by the right 
understanding (sammd ditthi ), I would eradicate completely the suffering of the cycle of 
rebirth." Such a statement is areality (Sarfi.-3: 383-384). 

Again the Lord has expatiated as follows. 

Tasmd hita bhikkhave "idam dukkhaiTti yogo karaniyo "ayam dukkhasamudayo"ti 
yogo karaniyo, "ayarh dukkhanorodho"ti yogo karaniyo, "ayarh dukkhanirodhagdmini 
patipadd”tiyogo karaniyo (Sarh.-3: 384; Sarfi.-3: 394). 

Bhikkhave .... in this desand , therefore, you should make effort to know that 

1. "This the Noble Truth of Suffering." 

2. "This is the Noble Tmth of the Cause of Suffering." 

3. "This is the Noble Tmth of the Cessation of Suffering." 

4. " This is the Noble Tmth of the Path leading to the nibbdna , the Cessation of 

the Suffering." (Sarh-3: 384; Sam- 3: 394). 

In these suttan the Buddha has insisted the followers to make effort to understand 
the Four Noble Tmth. Therefore, those who want to escape from the suffering of the 
cycle of rebirth must be determined to make effort to understand the Four Noble Tmth to 
be able to escape from the recurrent of suffering of rebirth. 

The following is the answer to as to how the penetrative knowledge can be 
acquired of the Four Noble Tmth. 


Vattasacca — Vivattasacca 

Tattha purirndni dve saccdni vattam, pacchirndni vattam. Tesu bhikkhuno vatte 
kammathdndbhivesohoti, vivatte natthi abhiniveso (Abhi -Tha -2: 109; Di-Tha.-3: 160). 

Of these Four Noble Tmth the previous Noble Tmth of Suffering and Noble Tmth 
of the Cause of Suffering are the vattasacca (the Tmth of Suffering). The Noble Tmth 
of Cessation of Suffering and Noble Tmth of the Path, of the later occurrence, are the 
vivattasaccd (the Tmth of Eradication of Suffering, the Nibbdna). Of these two, the 
vattasaccd and vattasacca, vivattasacca is the object of meditation (vipassana exercise) 
for the practicing monks = concentration. No meditation = concentration is made on the 
vivattasaccd as the object of meditation (Abhi.-Tha.-2: 109; Di-Tha.-3: 160). 
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In accordance with the instructions given by the above Cominentaries, the 
practicing individuals should take the Noble Truth of Suffering and the Noble of Truth of 
the Cause of Suffering of the Four Noble Truth as the object of concentration. Effort 
rnust be made to concentrate on these by means of uggahapativedha, savanapativedha 
and dhdranapativedha, called knowledge by leaming, and sammasanapativedha referred 
to as vipassand hdna (insight knowledge) to know penetratively = knowledge acquired 
via practice. Once successful by knowledge acquired from leaming, the Noble Truth of 
Suffering and Noble Truth of Cause of Suffering are cultured and taken to heart by 
insight knowledge so that the knowledge through practice is attained. Now a further 
explanation will be rnade of the Noble rath of Suffering and the Noble Truth of the Cause 
of Suffering. 

The Doctrine of the Noble Truth of Suffering 
(The Dhamma of Dukkha Ariya Sacca) 

Katamahca bhikkhave dukkham ariyasaccam. "Pahcupdddnakkhandhd"tissa vacaniyam. 
Rupupdddnakkhandho vedanupdddnakhhandho sahhupdpdnakkhandho sankhdrupddd- 
nakkhandho vihhdnupdddnakkhandho. Idath vuccati bhikkhave dukkham aruyasaccam 

(Sam.- 3: 373; Khandhasuttan) 

Bhikkhus .... What is the Dhamma of the Noble Trath of Suffering? The answer 
should be Updddnakkhandhd (the factor of -5-Fold Clinging to Existence). What then 
are the updddnakhhanddl They are rupupdddnakkhandha (the Aggregate of the Matter), 
vedanupdddnakkhandhd (the Aggregate of the Sensation), sahhupdddnakkhandhd ( the 
Aggregate of perception), sankhdrupdddnakhandhd (the Aggregate of mental formation 
or reaction) and vihhdnupddhdnakkhandhd (the Aggregate of consciousness). Bhikkhus 
These Five Aggregates are the Dhamma of the Noble Trath of Suffering ( Sain.-h : 373; 
Khandhasuttan). 

According to this desand, note that rupupdddnakkhandha, vedanupdddnak- 
khandhd, sahhupdddnakkhandhd, sankhdrupdddnakhandhd, vihhdnupddhdnakkhandhd, 
referred to as the Five-Fold Updddnakkhandhd are the Noble Trath of Suffering. 


What Updddnakkhandhd is 

Yam kihci bhikkhave ruparn atitdndgatapaccuppannam ijjhattam vd bhahiddhd vd 
oldrikam vd sukhumam vd hinarn vd panitam vd dure santike vd sdsavum updddniyam, 
ayarh viccati rupupdddnakkhandha ( Sam.-3: 39; Khandhdsuttan). 

Bhikkhave .... The root of the object of cankers, Asava, (situated in the 31 Planes), 
the erroneous craving such as "I, mine, etc." are 

1. All the past material factors, 

2. All the future material factors, 

3. All the present material factors, 
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4. 

5. 

6 . 

7. 

8 . 
9. 

10 . 

11 . 


etc. (Sam. 


All the intemal material factors, 

All the external material factors, 

All the gross material factors, 

All the delicate material factors, 

All the ignoble (inferior) material factors, 

All the Noble material factors, 

All the distant material factors (far from the intelligence of the meditating 
individual), 

All the nearby material factors (nearby the intelligence of the meditating 
individual). 

All these 11 existing as material factors are to be called rupupadanakkhandha 
:-2: 39). 


Yedanupdddnakkhandha etc. are also expatiated in a similar way. Therefore, the 
wrong understanding, which is the root of the object of canker, Asava, such as "I, mine", 
of the 11 classes of updddnakkhandhd existing as material factors are the Dhamma of 
Noble Tmth of Suffering. This must be respectfully accepted as is preached by the 
Buddha. 

Included in this upddddankkhandhd are the Five Updddnakkhandha of Past and of 
Future. How are they contemplated? By paccekkha hdna (practical knowledge) or 
anvaya hdna (theoretical knowledge)? The answer is as given below. 

Dassanappabhdvum hi updddyd hdna samhgipuggalo cakkhund rupdni, hdnena vivatte 

dhammepassati ( Itivattaka-Tha. 310). 


Janatotivd vatvd na jhdnanam anussavdkdraparivitakkamattavasena idhddhippetam, 
attha kho rupdni viya cakkhuhhdnena rupddini, tesam ca samudayddikepaccekhe katvd 
dassananti vibhavetom "passato"ti vuttanti evum vd ettha atto (Sam.-Ti.-2 : 63). 


As a man sees the material bodies by physical eye, a meditator sees the dhamma 
of the Noble Tmth of Suffering and the Noble Truth of the Cause of Suffering by virtue 
of insight knowledge called the paccekkha hdna, the ultimate tmth of the nature of the 
object of concentration, which can be visioned in its trae nature by the power of 
lmowledge due to right understanding created by vipassand (meditation). To emphasize 
the essence of the meaning/;«.v.v«m is added after preaching as jhdnato ( Itivattaka-Tha .: 
310; Sam- Ti-2: 63). 


[Note. The Noble Tmth of Cause of Suffering, which is the trae Cause of the 
Five-Fold Material of Birth of the dhamma of the present Noble Trath of the Cause of 
Suffering based on the Five-Fold Clinging to Existence. And they are part of the material 
body of the past. It will become clear in the Section on Samudaya Sacca]. 

If it is so then should the past and future factors be not meditated by means of 
anvya hanal The answer is as follows. 

Nayadassanvasena vd evum vuttam. Pathavanhhi paccuppanadhammdtam udayabbaya 
disvd attha atatdndgate nayam neti ( Mahdti.-2 : 423). 



47 


It can be put in another way by Nayadassana (for the purpose of seeing). To 
begin with, udayabbaya (the arising and perishing away) of present factors ( paccupan- 
nadhamma) are by exercised by paccakha (pactically). The past and future dhammas are 
later practiced in this way (Pyi Yisuddimagganissaya - 5: 265). 

Care rnust be taken of the fact that in taking udayabbaya of the present dhammas, 
the folowing are to be included. 

1. Paccayato udayabbaya (founded on arising and perishing away). Because of the 
distinct causes such as ignorance, craving, attachment, causative factors, action 
etc., the resultant five material factors etc. of the Five-Fold Material Factors are 
clearly formed. The arising and perishing away due to distinct causes such as 
ignorance, craving, upddan, sankhdra and kamma ceasing by nature of 
anuppddanirodha , the resultant five material factors come to cease by nature of 
anuppddanirodha. 

2. Khanato udayabbaya (momentary arising and perishing away) = momentary 
formation and dissolution of the five resultant five-fold material factors. In 
another way — [Sappaccayandmarupapvasena tilakkhanam dropetvd ( Ma.-Tha.- 
1: 281)]. Arising and perishing away of the cause and result referred to as 
udayabbaya. 

Hence the resultant Five updddnakkhandhd are the dhamma of the Truth of Suffering. 

The causes avijjd, tahnd, itpddan, sankhdra and kamma are the dhamma of the Truth 
of Cause of Suffering. The two kinds of udayabbaya : paccayato udayabbaya and 
khanatoudayabbaya, of the Tmth of Suffering and Tnith of the Case of Suffering seen by 
means of paccakkha called vipassand dhamma ditthi (right understanding of insight). 
When visioned in this way, the past and future are contemplated in a similar way by 
anvaya iidna. This is the answer to the above query. 

Abihhan and Yipassana 
(Power and Meditation) 

1. A statement that past can be concentrated by pubbenivdsanussati abhihhan 
(higher wisdom of rememberance of one’s fonner state of existence), 

2. A statement that the tliture can be cincentrated by anagata hdna (knowledge yet 
to come), which is a part of dibbacakkhu abhihhana (the Heavenly eye). 

These two statements are acceptable on the basis of factual substance. The fact 

that the past and future (the Five Aggregate) can be contemplated by vipassand hdna 
(insight knowledge) is not satisfactorily acceptable. With regard to the latter, 
Sammasambuddha (the Perfectly Enlightened Buddha) himself has expounded in the 
opening of the doctrines as follows. 

Yehi ti keci bhikkhave samand vd byamand vd anekavihitam pubbenuvasam 
anussaramdnd anussaranti, sabbete pancuppddhdnakkhandhe anussaranti etesam vd 

ahhataram (Khajjaniya suttarh). 

Pubbenivasanti idam na abhihhdvasena anussaranam sandhdya vattam, vipassand- 
vasena pana pubbenivasam anussarante samayabydmane sandhdyetam vuttam. 

Tenevdha “sabbete pahcuppddhdnakkhandhe anussaranti etesam vd ahhasaran ”ti. 
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Abhinndvasena hi samanussarantassa khandhdpi upddhdnakkhandhdpi pannattipi 
drammanam hoti yeva. Rupanyena anussarantiti evum hi anussaranto na ahham kahci 
sattam vd puggalam anussaranti, atite pana niroddham rupakkhandhdmeva anussaranti. 
Yedanddisupi eseva nayo (Sam.-Tha.-2: 266). 

Vipassanavasenati etarehi rupavedanddayo anussdritvd “Pubbepdham ĕvum vedand 
ahosihti atitdnam rupavedanddipam paccuppannehi visesabhavadassana vipassand, 
tassa vipassanaya vasena (Sarn.-Ti.-2: 235). 

Bhikkhus .... If samana and byamana reminisce along aseries material body or 
bodies of the past, they can do so by virtue of their knowledge. Those samana and 
byamana who can reminisce, by virtue of their knowledge, can dos so of all the Five-Fold 
Material Factor or each one of these (Sam.-2: 71; Khajjaniya suttan). 

In using the terni pubbenivdsa (reminsicent of the past) in this text, the Buddha 
does not rnean the rememberance of of the previous life by power of pubbenivasdnus- 
satiabhihhdna (reminiscent of the fomier birth). If the Buddha, however, does mean 
pubbenivdsdnussatiabhihhdna, then pubbenivasa has been used referring to samana (a 
monk or one who has eradicated defilements) and byamana (a brahmana). It is because 
of this that the Buddha expounded as: 

“Sabbetepahpdddnakkhandhe anussaranti etesam vd ahataramT 

"The samana and byamana who can reminisce by virtue of the order of the Five-Fold 
Material Factors and each of these individually, can do so by virtue of knowlcdge." The 
reason for this preaching is as given below: 

To the samana and byamana who can reminisce the material factors of previous 
birth by virtue of pubbenivdsdnupana abhihhdna 

1. The Five-Fold Material Bodies included in the supra-mindane dhamma. 

2. The Five-Fold Clinging to Existence not included in the supra-mundane dhamma, 

3. The body-related racial characters, physical features, nutrient, sukha (mental ease), 
dukkha (suffering) etc., and 

4. The perception of various names 

are the object of pubbenivasdnussati abhihhah. 

The Buddha, on the other hand, does not expatiate that these above four factors 

can be reminisced orderly. The Lord only indicates that the Five-Fold Clinging to 
Existence or any one of these Five of the previous birth can be reminisced. Therefore, 
the Buddha does not mean can be made of the material factors of the fomier birth by 
means of pubbenivdsdnussati abhihhah. The Buddha only means that Paramattha 
dhamma sabhava (the nature of the ultimate dhammas) can be reminisced by vipassand 
hdna (insight knowledge). What it all means is that rupa, vedand, sahhd, sankhdra, 
vihhah etc., which have ceased in the past, can be recollected by the insight knowledge 
( Sam.-2: 71; Sam.-Tha.-2: 266). 

Vipassanavasena = Power of Vipassana 

After rupa, vedana, sahha, sankhdra and vihhah of the present have been recol- 
lected = being analytically concentrated — "In the long past life also, I have had riipa, 
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vedana, sanna, sankhdra and vihhah" — these past factors were similar to those of the 
present. There is vipassand hdna which can vision the fact, such as "In the long past life 
also, I have had rupa, vedand, sahhd, sankhdra and vihhah", that there is no difference 
between the past and the present riipa, vedand, vihhah and sankhdra. This means that the 
material factors that existed in the past can be recollected in order (5am.-Ti.-2: 235). 

These are the evidences from the doctrines indicating the differences between the 
powers of pubbenivdsanussati abhihhd and vipassand hdna, are to be concentrated and 
can be concentrated by virtue of vipassand hdna. Now in continuation, rules and 
regulation followed by people of olden days by means of which past and future factors 
are meditated will be presented. 

Notes from Anusaya Suttan 

Then Rahula approached the Buddha, paid homage, get seated at an appropriate 
place, and put to the Lord the following question. 

My Lord .... In what way should one know and and see so that the clinging "I" = 
wrong view, the attachment "mine" = tahnd (craving), latent boastfullness = conceit, 
would not occur in the body living or non-living and arising signs together with vihhdnal 

The the Buddha instrueted as follows. 

Yam kinci Rdhula rupam atitdndgatapaccuppanam ajjdtam vd bahiddhd vd 
oldrika vd sukhuman vd hitanam vd panitam vd yam dure santike vd, sabban rupam 
"netarn mama, nesohamasami, na meso attd"ti evametam yathdbhutamsammappahhdya 
passati. Ydkdci vedand. R. Ydkdci sahhd. Yekeci sankhdra. Yam kinci vihhdnam atitd- 
ndgata paccupannam ajjattam vd bahiddha vd oldrikam vd sukhumam vd hinarii vd 
panitani vd yam dure santike vd, sabbam vihhdnam "netarh mama, nesohamasmi, na neto 
attd"ti evametamyathdbhutam sammappahhdyapassati. Evum kho Rdhula janato evum 
passato imasah ca savihhdnake kdye bahiddhd ca sabbanimittesu ahahkdra mamahkdra 
mdndsayd na huntiti (Sam.-l: 444). 

1. Rahula .... That all material things of the past and future, which occur internally or 
extemally, which ae coarse = olarika, which are subtle = sukhuma, which are inferior = 
hina, superior = panita, which are far = dure, near = santika are seen and known as = 

"Netam mama, nesomahasmi, na meso attd.” 

= This material body is not I, this material body is not I. This material body is not 
mine or not myself. By means of vipassand hdna (insight knowledge) and Magga hdna 
(Path knowledge) these are seen precisely as they truely are. 

2. Feeling = That all Suffering .... R. 

3. Perception = That all perceptions .... R. 

4. Formation = That all the arising of mind and mental factors .... R. 

5. Conscious Mind = That all the cognitions .... R. 

Rahula .... Only in those who know and see in this way the intemal, the extemal, 
living and non-living and arising signs of perception of I = the wrong view, clinging like 
mine = tahnd, latent boastfullness = conceit will not arise (Sam,- 1: 444; Anusaya suttan ) 

Netam mama nesoha masmi na meso attati samanupassamiti aniccam dukkham 
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anattdtisamanupassami ( Ma.-Tha.-A : 232; Channovada snttan atthakathd ). 

In accordance with is opening of the Commentary, note that meditation on the 
five updddnakkhandha (the Five-Fold clinging to the Existence) of the past and tuture as 
the object - netam mama, nesohamasmi na meso attd - and meditation on the general 

characters such as anicca (impermanence), dukkha (suffering) and anatta (non-self) as 
the object are the same. In so meditating, the five-fold clinging to existence of the 
present, past and future as object are all included in concentrating on these five. In 
meditating on the five-fold updddnakkhandhd, existing as 11 classes, the question arises 
as to which hdna (knowlege) is involved, poccakkha hdna or anvaya hdna. See the 
following Athakatha (Commentary) Tika (Book of Meaning) opening for the answer. 

Sammappahhaya passati saha vipassanaya maggapahhaya sutthu passati 
(Sam.-Tha.-2: 197; Anusaya Suttan Atthakathd ). 

Samma. R. passatiti pubbdbhdge vipassandne na sammasanavasena, maggalakkhane 
abhisamaya vasena sutthu attapaccakkhana hhdnena passati (Sam-Ti.2: 181). 

Sammappahhayapassati = vision by the right knowledge means vision by insight 
knowledge and Noble Path knowledge ( Saiii.-Tha.-2 : 197). 

In vipassand prior to the Noble Path, the Five-Fold Clinging to Existence, existing 
as 11 classes, as the object are analytically concentrated. By virtue this concentration the 
impennanent, suffering and non-self characters of the five-fold updddnakkhandhd are 
seen penetratively by one's own self through the right insight vision called attapaccakkha 
hdna. In the case of Noble Path moment ( ariyamaggakhana ), the five-fold 
updddnakkhandhd, existing as 11 classes, and which are the Truth of Suffering, 
contemplated via kicca ditthi (via penetrative understanding) penetrative knowledge of 
prihhdbisamaya (analytical understanding) by virtue of which ariya magga sammdditthi 
(right understanding of the Noble Path) called attapaccakkha hdna (acquired practical 
knowledge) the updddnakkhandhd are seen penetratively. (The penetrative knowledge 
without infatuation. By rejection of moha (dullness) which prevents the understanding 
the Truth of Suffering) ( Sam.Ti.-2 : 181). 

N.B. The insight knowledge, which has the ability to mentally culture the the factors of 

Five-Fold Clinging to Existence as the object, has been explained as attapaccakkha 
hana. When the factors of impennanence, of suffering and of non-self of the presently 
cultured dhammas have been accomplished, the dhammas of the past and future, but are 
not presently cultured, can also be meditated in the same way by means of anvaya hdna. 

Notes from Mahdrcihulvdda Suttan 

Once Rahula,, following the Buddha, went into the town of Savatthi for alins 
reception. Rahula, who was interested in becoming the elder son of the King Cakkavatta, 
was admonished by the Buddha. 

" Yam kinci Rdhula rupam atitdndgatapaccuppannam ajjattam vd bahiddhd vd oldka vd 
sukhumam vd hinam vd panitam vdyam dure santike vd, sabbam ruparn 'netam mama, 
nesohamasmah, na neso attd’ti evumetam yatthdbhutam sammappahhdya dathaabbam" 

(Ma.-2: 84). 
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Rahula .... That all material beings of the past and future, which occur intemally 
or extemally, which are coarse = olarika, which are subtle = sukhuma, which are inferior 
= hina, superior = panita, which are far = dure, near = santika are seen and known as = 

"Netarii mama, nesomahasmi, na meso attd." "This material body is not I, this material 
body is not I. This material body is not mine." (= concentrated as anicca, dukkha and 
anatta). Meditate the tmth in this way by right vipassand hdna ( Magga pahhd or the 
Path knowledge) (Ma- 2: 84). 

It has been instracted to concentrate on the vednd, sahhd, sankhdra and vihah of 
the four material body in a similar way (Ma.- 2: 84). 

Here too all the paccakkha hdna, called vipassand sammdditthi and ariya magga 
sammdditthi are mentally cultured via sammappahhaya. At the time when the Buddha 
expounded Mahdrdhula suttan, Rahula was a laity only 18 years of age. It rnust be noted 
that, because of this condition, it was instructed that in concentrating on the Five-Fold 
Clinging on the Existence (the five updddnakkhandhd) existing as the past, the future and 
the present etc. of 11 classes attempt must first be made to arrive at attapaccakkha hdna 
called vipassand sammd ditthi. 

Notes on Anattalakkhana Suttan 

In scriptures in Pali are many doctrines instracting to meditate on the past and 
future updddnakkhandhd. From among these doctrines, some will be extracted trom the 
Anattalakkhan Suttan which will be most relevent and familiar to you. 

The Buddha explained to sotapana (those who have entered the stream), and 
being mominated as pahcavaggi (a company of five) about the impossibility of the five 
corporeality to follow one's own wish called avasavattanattha (powerless to obligate 
one's whishes) = the nature of anatta (non-self). After this explanation, question and 
answer on the five corporeality in the form of anicca, dukkha and anatta individually. 
When the Company of Five (pahcavaggi) have presented that the five corporeality are 
only the dhammas of anicca, dukkha and annata, the Buddha instracted the object of 
mental culture as follow. 

Tasmd tiha bhikkhave .... "Yam kihci ruparh atitdndgatapaccuppanam ajjattam vd 
bahiddhd vd oldrikam vd sukhumam vd hinarn va yam dure vd santike vd, sabbam rupam 
mama, nesohasmi, na neso attd"ti evametam yatthdbhutam sammappahhdya datthabham 
(Sam.-2: 56). 

Bhikkhus .... the Five Aggregates are only the dhammas of anicca, dukkha and 
anatta and, therefore, in this teaching (doctrine of the Buddha) my sons, meditate on the 
following in their trae nature by vipassand pahhd and magga pahhd. 

All the dhammas of the material things of the past, future and present, all the 
intemal factors occurring inside your life continuum, and those that occur extemal to you, 
coarse and subtle material factors, inferior and superior factors, all the far and nearby 
material factors, existing as 11 classes. 

These are mentally cultured " netarh mama, nesohamasmi, na meso atta " as 

1. This material body is not mine (= as suffering) 
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2. This material body is not I (= as impermanence) 

3. This material body is not myself ( as non-self) ( Sarh.-2 : 56). 

In the 4-Fold Mental Factors (the Four Namakkhandha), such as vedanakkhandhd 
(the Aggregate of Feeling) etc., are also instructed by Buddha to be meditated in a similar 
way. 

In this way the Five Aggregate of the past and future are included in vipassand 
exercise as described in the desand of this Anattlakkhana Suttan. In accordance with 
these instructions. the members of pahcavaggiya (refers to the her Three Path High 
Factors for members pahcavaggiya ) arrived at attapaccakkha hdna, referred to as magga 

sammdditthi hdna by meditating on the five updddnakkhandim (which always follows 
desana knowledge) existing as 11 classes by virtue of exercise in vipassand. Because of 
this exercise these members, who are named pahcavaggiya, in the wake of accomplish- 
ment of Anattalakkhana Suttan attained the Arahatta Phala (TYuit as the attainment of the 
last and highest stage of the Path). 

Imasmih ca pana vaydkaranasmih bhahhdmdne bhikkhunam anupddhdya dsavehi cittdni 

vimussinsu ( Sarh.-2 : 56). 

Only the meaning of Anattalakkhana Suttan, but not the verse, was expatiated to 
the members of pahcavaggiya and they were not attached to the five updddnakkhandhd 
any more by the wrong understanding of I, mine, etc. but released from dsava totally 
(Sam.-2: 56). 

Instruction of the meditation on anicca, dukkha and anatta altemately in the fonn 
of question and answer is referred to as Teparivattadhamma desand. Hundreds of similar 
Teparivattadhamma desand are present in the Buddha's doctrine. Most of these are 
found in Khandhavaggasamyut. The Buddha, the compassionate and the completely 
enlightened, has repeatedly instructed these, and those practicing individuals who are 
willing to acquire nibbdna dhammas should obediently follow these instractions. 

At this instant, of the Four Noble Truth described in Asavakkhaya Suttan, Dukkha 

Ariya Saccd (the Noble Truth of Suffering has been explicitly explained. Now again 
(Samudaya Ariya Saccd) the Noble Truth of Arising of Suffering will be dealt with. 


Samudaya Ariya Sacca 

(The Dhamma of the Noble Truth of Arising of Suffering) 

In the Abhihammd (Abhi.-2: 211-215) Saccavibah of Vibah Pdli, the Buddha has 
expatiated 

1. Tahnd (craving) as the Trath of Arising, 

2. Tahnd together with all the kilesa (defilements) as the Trath of Arising, 

3. Tahnd, kilesa together with all akusala (ill deeds) as the Trath of Arising, 

4. All the factors of akusala, and alobha (disinterestedness), adosa (amity) and amoha 
(non-delusioned) = the three factors of primary kusala (good deeds) which are the root of 
all asava factors and which make all beings go round and round in the cycle of rebirth as 
the Trath of Arising, 
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5. All that is akusala and the kusala which is the root of factors which rnake all beings 
go round and round in the cycle of rebirth as the Truth of Arising. 

The Tmth of Arising (samudaya saccd) has been classihed by five methods in 
this way. Referring to this desand SammohavinodaniAtthakathd and Yisuddhi Magga 
Atthakathd have explained as follows. 

Tattha yasmd kusaldkusalakammam avisesena samudayacassanti saccavibahge vattam 

( Abhi.-Tha.-2 : 185; Visuddhi-2 : 216). 

= All the kuso (good deeds) and akuso (bad deeds) are indicated as cetand (volition), 
cetandsampayuttadhamma, especially in general as samudaya saccd (Tnith of Arising), 
by the Buddha in Saccavibhah Pali text ( Abhi.-Tha.-2 : 185; Yisuddhi- 2: 216). 

In such doctrines as Vibah and Dhammacakka (Wheel of the Doctrine) the tahnd 
(the craving) has been admonished as samudaya saccd. This was made so to give as an 
example by extracting a fact in the direction of explanation being given. A mature seed, 
with its moisture and starch contents still intact, will grow into a plant of its own kind 
when planted in a soil with necessary factors like water, soil, favorable weather and light. 
So also with the support of tahnd (craving) a life would result, the kind of life which 
corresponds to the action of kuso (good deeds) or akuso (bad deeds). A bumt seed is 
depleted of its moisture and starchy contents, and the power to grow into a plant is lost. 
So too the life of noble individuals, in whose material and mental continuum the kuso and 
akuso accompanied by tahnd called kilesa (defilement) once resided, will no longer be 
able to come into being. Therefore, in the arising of a life, called the Tmth of Suffering, 
the primary directing force for such a life and such and such object of attaclnnent are the 
primary cause. That is the reason why the Buddha expatiated that primarily tahna is the 
Tmth of Suffering. The same applies to Nos. 2, 3, and 4 mentioned above. 

The fifth method (of the above mentioned), in which all kuso and akuso (good and 
bad deeds) actions are indicated as the Tmth of Suffering, is the method of Nippadesa 
(separately) by the Tmth of Suffering are completely treated without leaving a trace 
untouched. Again in Ahgutthora Pali, Tikanibatti, Titthayatana Suttan, the Lord has 
expounded as follows. 

Notes from Titthdyatana Suttan 

Katamahca bhikkhave dukkhasammudayam ariyasaccam, avijjdpacayd sankhdra, 
sankhdrapaccayd vihhdnam, vihhdnapaccaya ndmarupam, ndma rupapaccayd saldya- 
tanapaccayd phasso, phassapaccayd vedand, vedandpaccayd tahnd, tahndpaccaya 
updddnam, updddnapaccayd bhavo, bhavapaccayd jdti, jdtipaccayd jardmaranam soka 
parideva dukkha domanassupdydsd sambhavunti, evametassa kevalassa dukkhakkhan- 

dhassa samudayo hoti. Idam vuccati bhikkhave ariyasaccam ( Am.-l: 178). 

Bhikkhus .... What is Samudaya Ariya Saccd (the Noble Tmth of Arising) that 
causes the dukkha (suffering)? Because of avijjd (ignorance) sankhdra is fonned. 
Because of sankhdra, vihhaha (concept) is formed. Because of the concept mind and 
material factors are fonned. Because of the fonnation of the mind and material factors 
salayatana (sense as the object) is formed. Because of saldyatana fonnation phassa 
(touching or contact) is fonned. Because of phassa vedand (feeling) is formed. Because 
of fonnation of phassa tahnd (craving) is fonned. Because of tahnd upddana (grasping) 
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is fonned. Because of grasping a life is fonned. Because of life formation birth results. 
Because of birth jard (ageing), marana (death and decay), soka (grief), pariveda (crying), 
dukkha (suffering), domanassa (mental pain), and updydsa (turbulent factors) come into 
existence. In this way the nature of the cause and of fonnation of a multitude of dukkha, 
which are non-.swk/7«-inducing make their appearance. Bhikkhus .... The nature of this 
cause-result relationship = Paticca samuppdda (the Causal relationship) should be called 
the Noble Tmth of Causes of Arising which is the cause of suffering (Am.-l: 178). 

A meditator, who wish to be relieved of the cycle of rebirth, must try to vision 
penetratively the four Ariya Saccd (the Four Noble Truth) by sammd ditthi hdna (the 
knowledge of right understanding). He should not forget that among these Four Truth are 
also included the cause-result relationship the Paticca samuppdda which is the truth of 
samudaya saccd (the Trutli of Arising). 

How the Saccd (Truth) is Cultured in the Character of Paticca sammupdda 

Tattha ayasmd kusaldkusalakammam avisesena samudayasaccanti saccavibahge 
vuttam, tasmd avijjdpaccayd sankhdrdti avijjdya sakhdrd dutiyasaccappabhavum 
dutiyasaccam, sankhdrehi vihhanarh dutiyasaccappabhavum pathamasaccam. 
Yihhdnddihi ndmarupddini vipdkavedandpariyosdndnipathamasaccappabhamim 
pathamasaccam, vedandya tahnd pathamasaccappabhavum dutiyasaccam, tahndya 
updddnam dutiyasaccappabhavum dutiyasaccam, updddnato bhavo dutiyasaccappa- 
bhavum pathamadutiyasaccadvayam. Bhavato jdti dutiyasaccappabhavum pathama- 
saccarh, jdtiyd jardmaranam pathamasaccappabhavum patharnasaccanti evum tdvidarn 
saccappabhavato vihhdtabbam yathdraharh (Abhi.-2: 185; Visuddhi-2: 216-217). 

In Saccaviban Pali all the kuso and akuso functions, which are created ( cetand , 
cetand- related sarnpayutta dharnrna etc., are not particularly differentiated), are generally 
expounded by the Buddha to be sarnudaya sacca too. Therefore, when the 12 classes of 
paticca sarnuppdda (the causal relaionship), are categorized by way of saccd (the Truth) 

Avijjd, sankhdra, tahnd, upddana, karnrnabhava are the groups of sarnudaya saccd. 
It is the dutiya saccd (the second truth dharnrna). 

Yihhdna, ndrnarupa, salayatana (the sense as object), phassa (contact), vedand 
(feeling), upapattibhava (resultant way of next life) such as jdti (birth ),jard (ageing) and 
rnarana (death and decay), which are the factors of vipdka vatta (hmctions of the effects 
of one's action) are all grouped as dukkha saccd (the tmth of suffering). This is patharna 
saccd (the first truth). In short, note these in this way. 

In the case of avijjd paccaya sankhdrd (ignorance based on mental fonnation), the 
avijjd (ignorance) is the sarnudaya saccd, so also is the sankhdra. Therefore, all the 
factors of mental fonnation, formed due to avijja, are the avijjd called samudaya sacca, 
from which originated the sankhdra referred to as sarnudaya sacca. This is said to be the 
dutiya saccd of the dutiya saccd origin. 

In the case of sakhdra paccayd vihhdnarh (sankhdra based on cognition), the 
sankhdra is the sarnudaya saccd, and vihhdnarh is the dukkha saccd. 
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In the case of vedand paccaya tahnd (yedand based on craving), vedana is the 
dukkha saccd. Craving is the samudaya saccd (the truth of arising). Tahnd derived from 
the vedand is the dutiya saccd (second truth) originating from the pathama saccd (the 
first truth) (= dukkha sacca). 

In the case of tahnd paccayd updddnam (craving based on updddna ) Tahna as 
well as updddna are samudaya saccd. Therefore, updddna derived from craving is the 
dutiya saccd (= samudaya saccd ) from which originated the dutiya saccd (samudaya 
saccd ). 

In updddna paccayd bhavo (life based on updddna) updddna is samudaya saccd. 
The kammabhava (sensual existence) is the samudaya saccd. The upapattibhava (life 
due to rebirth) is dukkha saccd. Therefore, life derived from attachment is the dutiya 
saccd (= samudaya saccd) from which originated the pathama cassd dutiya saccd. 

In bhava paccayd jdti (the rebirth based on bhava) bhava = kamma bhava is the 
samudaya saccd. Jdti is the dukkha saccd. Therefore, rebirth derived from the sensual 
existence is dukkha saccd (= samudaya saccd) on which pathama saccd has it origin. 

In the case oiJatipaccaya jardmaranam (ageing and decay based on rebirth), /«// 
as well as jardmaranam are the dukkha saccd. Therefore, jardmarana (ageing and 
decay), which arises due to jdti is the pathama saccd (= dukkha saccd) from which 
originates pathama saccd (= dukkha saccd) (Abhi.Tha.-2: 185; Yisuddhi- 2: 216-217). 

According to these expositions avijjd, tahnd, updddna, sankhdra and kamma are 
all dhammas of samudaya saccd. Yihhah, ndma, rupa, salayana, phassa, and devadand 
are groups dhammas of dukkha saccd. These are to be understood this way. 

Atite hetavo pahca, iddni phalapahcakam. 

Iddni hetavo pahca, ayatam phalapahcakam (Abhi.-7ha.-2: 182; Yisuddhi-2: 214). 

In accordance with the above opening of the doctrines which, with reference to 
Patisambhidd Magga, have described, and have to noted as 

1. When sensual existence was created, the five causes cultured in the past, such 
as avijjd, tahnd, updddna, sankhdra and kamma, which are the truth of arising 
due to which the five present results, which are the tmth of suffering, such as 
vihhdna, ndma, rupa saldyatana, phassa, vedand etc, have appeared vividly. 

2. The five present causes, such as avijjd, tahnd, updddna, sankhdra and kamma, 
cultured in the present existence, which are the tmth of arising due to which 
the five future results which are the tmth of suffering, such as vihhdna, ndma, 
rupa salayatana, phassa, vedand etc, will also appear vividly. 

As a man would see the physical objects via consciousness by way of sight, so 
would a meditator endowed with vipassand sammdditthi hana (the insight knowledge of 
right understanding) see the nature of the present results due to the past causes, and future 
results because of the present causes. The above Upanisa Suttan athakathd tikd and 
Asavakkhaya Suttan athakathd have explained how a meditator can see the nature the 
causal relationship of the past causes and present results, the present causes and the future 
results by paccekkha hdna (paractical knowlcdge) called the vipassand sammdditthi 
hdna. 
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The Buddha has also admonished in Asavakkhaya Suttan that if nature of fonna- 
tion of dukkha sacca due to samudaya saccd as the cause cannot be apneciated by 
sammdditthi hana, the Ariya Magga (the Right Path), where dhammas of dsava have 
been abolished, cannot be attained. Therefore those, who are willing to acquire nibbdna 
appreciated via Ariya Magga hdna and Phala hdna (the Path and Fruit knowledge), must 
try to penetratively know the fact that dukkha saccd is formed due to samudaya saccd. 
Put in another way, samudaya ariya saccd (Noble Truth of Arising of Suffering) as the 
cause of dukkha samudaya ariya saccd should by penetratively appreciated in its entity. 
Following the attainment in this way of penetrative appreciation by practical knowlcdge, 
meditate on the dhammas of the past and future, which are aditha (not of present), by 
anvaya hdna (theoretical knowledge). 

The Power of Nana-kkhanikakamma 
(Various Unstable or Momentary Causes) 

Among the five-fold causes of the past, which are the basic causes of the present 
existence, five paccuppanbhava patisandhe khandhd (the five-fold materials of the 
present rebirth) etc., kammabhava (active or sensual life) = kamma also is one of the 
factors. This kamma, by virtue of hdnd-kkhandhd, is the cause of kamma dhammas 
which can be of help in fonnation of vipdka khandhd (result of one's action). Since the 
causative factors and the resultant factors appear at different period of time, (different 
temporary factors fonned on the basis of kamma ) hdnd-kkhanikapaccayakamma = from 
the moment of the present resultant factors different kamma factor of the causes which 
have occuned at different moment. Then the question is "When did this kamma factor of 
the cause make its appearance?. The answer is as given follows. 

Kammapaccayenati anekdnampi kappakotmam matthake attano phalam uppddeton 
samatthena ndndkkhanikakammapaccayendti attho. Kusaldkusalahhi kammarn attano 
pavattikkhane phalam na deti. Yadiyadeya. Yarii manusso devalokupagam kusalakam- 
mam karoti, tassdnubhdvena tasamahyeva khane devo bhaveya. Yasamah pana khane 
avijjamdnampi kevalam katattayeva dittheva dhamme upapajje vd pariyaye avasesa- 
paccayasamdyoge sati phalam uppddeti niruddhdpi purimasappddikiriyd viya kdlantare 
pacchimasippddikiriyaya. Tasmd ndndkkhanikakammapaccayoti vuccati (Abhi-Tha.-3: 

374; Pathdna atthakathd). 

What kammapaccaya (formed by kamma as the cause) means is that, in not a single 
but even in tens of millions of worlds, actions that have been made in the previous life, 
and which could bring forth one's own results by virtue of hdndkkhanikakammapaccaya 
results of the different kinds momentary factors fonned by kamma as the cause) could be 
of supporting cause. 

Reason. The kusala and akusala kamma (the good and bad deeds) in the fonning 
stages, as updda-thi-bhahga khana (arising-static-perishing away moments), are not 
powerful enough to give rise to resultant factors. If these two momentary deeds could 
give rise to the resultant factors, then a wordling would cultivate kusala (good deed) 
which the cause for arriving at the heavenly abode. If so, by virtue of that good deed, the 
wordling would attain a heavenly being during that cultivating moment. But it was not to 
be so. The possibility is that the deed has been cultivated at that moment. During that 
cultivating moment, the good deed of the other moments do not as yet exist as updda-thi- 
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bhanga. But because the good deeds have been acquired as the sole action: 

1. If that kamma happens to be ditthadhammavedanfya action (the result that is to 
be suffered during the present existence) — that has to be visualized during 
paccuppan bhava (the present life) 

2. If that kamma happens to be upapajjavedaniya action (the result that is to be 
suffered during the second life adjacent to the present one) — that occurs during 
the second life innneditately following the present life 

3. If that kannna happens to be apardpariyavedaniya action (the result that has to 
be suffered during neither the present nor second but the consecutive lives starting 
from the third onwards, then — 

If it happens to be kusala (good deed) - or gatisampatti, upadhisampatti, kdla- 
sampatti, akusala (bad deed), and if they conspicuously combined with the remaining 
causes such as gatisampatti, upadhisampatti, kdlasampatti, then there can be a resultant 
factor (see Abhi.-Tha.-2: 421). 

The way it happens is this. What has been leamt in early days would of assistance 
and helpful to the present leaming, though the time period of the two are different. In the 
same way, culture of volition called kamma may not give rise to result at that instant, but 
would of helpful to produce result only in the later moments. Therefore, hdndkhanika = 
the cetand (volition) from moment of appearance of result to respective moments (of 
different moments) resultant formations (Abhi.-Tha.- 3: 374; Pathdna Athakathd). 

DUKKHA SACCA AND SAMUDAYA SACCA 
(The Trath of Suffering and of Arising of Suffering) 

The five updddnakkhandhd which existed as 11 classes of the past, future and 
present etc. are the dukkha ariya saccd (Noble Tmth of Suffering) and have clearly been 
explained above. Now once again samudaya saccd will be explained. 

On the basis of samudaya sacca as the trae cause of the five updddnakkhandhd 
of present existence, if the tahnd (attachment) is taken as samudaya sacca by method of 
padhdna, then that tahnd has to be analyzed as to when it did happen to occur. 

Rupdrupam pahcakkhandhd, tam hoti dukkhasaccam, tam samudhdpikd purimatahnd 

samudaya saccam. 

The ndma rupa are the five corporeality. Those five corporeality are the trath of 
suffering. The ( tahnd ) craving that has been cultured during previous existence, which 
can cause the truth of suffering, is the samudaya saccd (Abhi.Tha.-2: 68-69). 

As explained above, if avijja, tahnd, updddna, sankhdra and kamma, or sankhdra 
and kamma cultured surrounded by avijja, tahnd and updddna are taken as being based 
on samudaya sacca, as explained with reference to patisambhidd magga pdli - atite 
hetavopahca etc,- and in accordance with these opening of the doctrines - this samudaya 
saccd is also a fact cultivated during the fonner life. 

For the purpose of logical reasoning, a further explanation will be made. As it is 
clear that because of the samudaya saccd as the cause, dukkha saccd has resulted. In 
these cause and result phenomena, consideration should be made as to which comes first, 
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the cause or the result. If a meditator accepts the fact that the samudaya saccd as the 
cause occurs at a moment different from that of the resultant dukkha sacca, i.e. each has 
its own moment of formation. The difference in their fomiative moments by virtue of 
hdndkkhanikakamma, the cause samudaya saccd which can give rise to dukkha saccd as 
the resultant are evident. If this assumption is accepted, i.e. because of the cause 
samudaya saccd, the resultant dukkha saccd has arisen for it is due to the cause that the 
result has occurred, then one of the doors on the path to nibbdna would have opened for 
the meditator. 

In considering the five past phenomena, keep kamma as the prime factor which 
can be raised by virtue of hdndkkhanika kamma. Because that kamma is of hdndkkha- 
nika kamma kind, if the fact that samudaya saccd is first fonned in of wake which the 
dukkha saccd appears as the resultant is accepted, then consider once again which is 
fonned first, the samudaya saccd or dukkha saccd. 

Talking of a man on his present life, at the moment of connnencement from a 
female gamete inside his mother, the three corporeality kaldpas, such as kdyadassaka 
kaldpa, bhavadassaka kaldpa, hadyadassaka kaldpa, and 30 classes of corporeality, and 
if being a tihita individual, then there will be 34 species mind and mental properties. 

These 34 ndma (mental) properties are as follows. 

1. Conscious mind = vihhdha = 1 somanssahagutta hdnasampayutta mahdvipdta citta, 

2. Thirteen of cetasikka (Mind and metal properties) known as ahhasamdna (both bad 
good ways), 

3. Nineteen of sobhanadhdrana cetasikka connected with all the sobhancitta, 

4. One Pahhahdare cetasikka. 

Making up 34 in all. 

Included in this 34 are 

1. Yedand (suffering) is the vedanakkhandhd (aggregate of sensation/suffering) 

2. Sahhd (perception) is the sahhdkkhandhd (aggregate of perception) 

3. The remaining 31 are the sankhdrakkhandha (aggregate of mental formation) 

4. Consciousness = vihdna is the vihdnakkhandhd (aggregate of consciousness). 

The 30 kinds of rupa (corporeality) are the rupakkhandhd (aggregate of matter) 
and 34 kinds of ndma are four kinds ndmakhandhd (aggregate of mind), coming to a total 
of five khandhd (five aggregate of matter). They are the updddnakkhandhd (the five 
aggregate as object of clinging). These five aggreates are sankhittena pahcupdddnak- 
khandhd ( Sam.-3: 369). In accordance with the expression in Dhammacakkya desana 
they are the groups of dukkha sacca dhammas (truth of suffering). For a human being (a 
worldling), therefore, it is the dukkha saccd which has to come first in the present life. 

If that dukkha saccd is the result of samudaya saccd, as indicated in the desana, 
the cause-resultant relationship pehnomenon, in which samudaya sacca comes first and 
dukkha saccd later if considered from point of view of ndndkkhanika kamma. If this can 
be accepted, then samudaya sacca, the cause of dukkha saccd, then that samudaya sacca 
does not belong to the present existence but that which has been cultured in one of the 
previous life. And a meditator can easily accepted this explantion. 
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If the samudaya sacca, surrounded by avijjd, tahnd, updddna, were cultured during 
the past life, the question is which past life. The answer is that it rnight be one of the two: 

1. Upapajjavedaniya kamma, 

2. Aparapariyavedaniya kamma. 

Suppose the kamma is upapajjavedaniya kamma, then it was the kamma which 
was cultivated during the first past life. If it is the aparapariyavedaniya kamma, then it 
was the kamma cultivated during the second or third past or one earlier than these two. 
Be it the upapajjavedaniya kamma or aparapariyavedaniya kamma, a meditator should 
concentrate, by samdditthi hdna called paccekkha hdna, on that kamma named samudaya 
saccd, or due to that kamma named samudaya saccd, there appear in this present 
existence the patissandhe (rebirth) and the five updddnakkhandhd (the five aggregate of 
clinging to existence) etc. as the resultant dukkha saccd (the truth of suffering). Only by 
knowing and seeing this way can ariya magga (Noble Path), where all the factors of 
dsava (fetters) have completely been abolished, be attained as the Buddha has expatiated 
in Upanissa Suttan. 

If that kamma named samudaya saccd were aparapariyavedaniya kind of kamma, 
then concentration by paccekkha hdna should be made in such a way as to penetratively 
know the fact that this kamma was cultivated during the second past life etc. Cultivation 
of this past kamma would have to made via samdditthi hdna referred to as paccekkha 
hdna. Contemplation on this is explained in more details in section on Ahara Suttan of 
Paticca samuppada in Nibbanagaminipatipada Vol. 3). 

If you cannot agree, because of your own belief called dddnaggdhi, with the fact 
that the kamma which has been practised and cultured at a certain life in the past resulted 
in the five patissandhe khandhd (five-fold aggregate of rebirth) of the present life. Then 
the followings will also have to considered again as to whether or not they are required. 

1. For Sammdsambodhi Bodhisattas four asankkheyya and 100 thousands of worlds 

2. For Paccekabuddha Bodhisattas two asankkheyya and 100 thousands of worlds 

3. For Aggasavaka Bodhisattas, one asankkeyya and 100 of thousands of worlds 

4. For Mahdsdvaka Bodhisattas, a hundred of thousands of worlds 

For those respective period of time each has spent in practising and cultivating in 
dhammas of perfection named abhinihdra (resolve to become a buddha) by a way leading 
to bodhi hdna (knowledge of enlightenment) in the hope of acquiring it. The reason is 
the rejcetion of the fact that because of kamma, called samudaya sacca, of the previous 
existence the present dukkha sacca, called five updddndkkhandhd (the five-fold 
aggregate of clinging for existence) have resulted. This rejection is as good as not 
accepting kamma and its resultant formation. The failure of accepting this kamma- result 
correlation is doomed to have connnitted a dangerous great blunder of ditthi (wrong 
view) called ahetikaditthi (an opinion without a moral condition), akiriyaditthi( non- 
performing opinion) and natthikaditthi (a sceptic opinion). It is similar to going down 
niyataditthi (destiny of wrong view), the drain of great depth self-confidently. 

It is true that tahnd is the samudaya sacca. The present tahnd, the samudaya 
saccd, however, is not the cause of the present five patissandhekhandhd (the five aggre- 
gate of rebirth). 
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If the assertion that the present dukkha sacca is the result of the cause samudaya 
saccd is accepted then, as indicated in the above doctrines, you can try to wish for a life 
in heavenly sovareignty by perfonning a good deed. If it is true that the cause of present 
dukkha saccd is the present samudaya saccd, then your wish will be fulfilled instantly. 
But it was not so. In a similar way, you carry out a meritorious deed and wish for being 
free from becoming aged, from suffering, death and decay. If the appearance of dukkha 
saccd as a result of the samudaya saccd, both of the present, were indeed the truth, your 
wish for not becoming aged, no suffering, no death and decay would be fulfdled in no 
time. But it has never happened. Similarly, a sixty-year old may wish for rejuvinating 
into a very good looking 16-year old by perfonning meritorious deeds. If the cause-result 
relation of the present samudaya saccd and the present dukkha saccd were, in fact, true 
then a very handsome 16-year old would have appeared immdeiately. But however much 
you made wishes by peforming good deeds, you never become a handsome 16-year old. 
You will still be aged, haggard, never going back to your youth and remain old. As a 
matter of fact, if the present dukkha saccd were truely the result of the present samudaya 
saccd by conducting meritorious works and the wishes fulfilled, then there will no more 
be the aged and ugly, those who are suffering, and those who are short-lived. 

What the above descriptions, with examples, really mean is this. If a meditator is 

aware of just the present samudaya saccd and the present dukkha saccd, then he is not 
able to know the nature of formation of the dukkha saccd as the resultant of the cause 
samudaya saccd. It is because clearly it is due to the samudaya saccd cultivated during 
the past existence that the present dukkha saccd has resulted, and that which is cultivated 
during this life cause the dukkha saccd, such as the five patisandhekhandhd etc., of the 
coming existence will be fonned as a result. It has been mentioned in Upanissa Suttan 
and Asavekkhaya Suttan, as expounded by the Buddha that without the penetrative 
knowledge, acquired via paccekkha hdna, in oneself of the truth of dukkha saccd 
appearing as a result of samudaya saccd, ariya magga hdna (knowledge of noble path) 
cannot be attained. 

If a meditator does not meditate, by paccekkha hdna, on the past then he can in no 
way know, by means of paccekkha hdna, the sankhdra kamma called samudaya sacca 
surrounded by avijjd, tahna, updddna cultivated at a certain previous existence. Why? 
Because he did not. If the samudaya saccd cultivated during certain previous life is not 
penetratively seen by means of paccekkha hdna, then the meditator cannot know, by 
paccekkha hdna, the appearance of the present dukkha sacca as a result of the past 
samudaya saccd. The Buddha has expatiated that if the formation of the present dukkha 
sacca, such as the five-fold aggregate of rebirth etc., caused by the past samudaya sacca 
cannot be penetratively seen by paccekkha hdna, then dsava-\\cc ariya magga cannot be 
acquired. In the same way, if a meditator does not meditate, by paccekkha hdna, on the 
future, then he can in no way know, by means of paccekkha hdna, the sankhdra kamma 
called samudaya saccd surrounded by avijja, tahnd, updddna cultivated during the 
present existence. Why? Because he did not. The Buddha did not expatiate that if the 
formation of the future dukkha sacca, such as the five-fold aggregate of rebirth etc., 
caused by the present samudaya saccd cannot be penetratively seen by paccekkha hana, 
then asava-free ariya magga can be acquired. 
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Similarly, if a meditator does not concentrate on the future, then he cannot see the 
future dukkha sacca penetratively, via paccekkha hdna (pactical knowledge) called the 
sammdditthi hdna (the right understanding), as the result of the present samudaya saccd. 
Why? Because he did not concentrate on the future. The Buddha did not teach that 
without knowing penetratively by paccekkha hdna called sammdditthi hdna the formation 
of future dukkha saccd because of the present samudaya saccd, one can attain the ariya 
magga where asavas have been abolished. 

Therefore, to know penetratively by paccekkha hdna the appearance of the future 
dukkha saccd as a result of the present samudaya saccd, a meditator has to start by 
cultivating on the past and future corporeality by the paccekkha hdna. 

The samudaya saccd cultivated during the past existence are just the parts of 
aggregate of the past. The present dukkha saccd derived from the past samudaya saccd 
are also just the part and parcel of the present aggregate. What has been cultivated as 
samudaya saccd in the present existence and which would become the future dukkha 
saccd are the parts of future aggregate. 

A further explanation will make these statements become clearer. Arnong the 

past phenomena or of the samudaya saccd cultured in the past avijjd, tahnd, updddna etc. 
are kilesa vatta (functions of lust), sankhdra-kamma are the kamma vatta (Hmctions of 
one's action). The five patisandhe etc. (the five aggregate of rebirth) of human being 
which is the kusalavipdka vatta phenomenon (result of the function of good deed) and the 
sankhdra kamma which can give rise to kammaja rupa (material quality bom of kamma ) 
are just the kusala sankhdra kamma. 

Here avijjd, tahnd, updddna etc. are not the factors which can give rise solely to 
the avijjd, to tahnd and to updddna. They are fonned accompanied by the relative 
cetasikka (mind and metal properties). For the putthujana (worldling) generally they 
occur naturally as mind-derived greediness. If it is the lobhamu (the root of greed), the 
somanassasahagutta (fonned with feeling of joy), ditthikatasampayuta (associated with 
recently seen) sankhdrika citta (mind associated with sankhdra), then in each of these 


akusala citta (mind associated with bad deed) there will be 20 mental factors of mind and 
mental properties. These are as follows. 

Somanassasahagutta dithigatasampayutta lobhamu asankhdrika citta - 1 
Ahhasamdnacetacikka - 13 

Moha ahirika anuttappa uddhicca called akusalasddhdranacetacika - 4 
Lobha + ditthi - 2 

Total 20 


In each of the respective jocittakkhana will be 20 mind and mental factors. 
Because of the presence of factors which have the potential of giving rise to patissandhe 
as a result (rebirth as a resultant), they are the manodvdrikahovithi (mental phenomena of 
mind-door processes) mental phenomena. In this citta (mind) + cetacikka (mind and 
mental properties) = mental factors - 

1. Yedand is the vedanakkhandhd, 

2. Sahhd is the sahhakkhandhd. 
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3. Remaining (17) cetacikka are samkhdkkhandhd, 

4. ( Lobhamu ) Yihhana hana is the consciousness of vihhdnakkhandha, 

summing up to a total of four ndma khandhd (mental factors) 

5. The 54 kinds of the material factors nominated as sasambhdrahadaya together 
with the hadaya vatthu, which form the base of these mental factors, are 
rupakkhandhd - totaling as the five khandhd (the five aggregate). (see meditation 
Rupakammathdna for number these 54 kinds). 

These past four rnental aggregate which are called the kilesavatta (lhnctions of the 
kilesd ) are parts of the past aggregate resulting from the five updddnak-khandhd 
correspondingly, called the vipdkavatta (Hmction of the effects of one’s action). These 
existed in the past as the five bhavahkhandha etc., called the manodvdra. 

Again, the sankhdra-kamma, if confined to the worldling, the basic cause of the 
five aggregate which existed as tihittasomanassa patisandhe of a good man, has 
existed as the tihittasomanassa patisandhe in the past. And his present sankhd-kamma 
are the result of those cultivated in the past. These kamma may either be upapajjantya 
kamma or apardpariyavedaniya kamma. 

Cetandham bhikkave kammarh vaddmi, cetayitvd kammam karoti kdyena vdcdya 
manassd (Arh- 2-363; Abhi.- 4: 290). 

In such desand (doctrines), the Buddha has expounded cetand (volition) as the 
the prime factor for kamma. Therefore, in accordance with sankhdra-kamma, cetand 
should primarily be taken as the prime factor. 

Cetandsampavuttadhammdnam pana kammabhdvo kammacatukkena dipito ( Abhi.- 

Tha,- 1: 131). 

In accordance with the opening of Athasalini athakatha, cetand, which is the 
cetandsampayutta dhamma, and the corresponding citta cetasikka sampayutta factors 
are also indicated in the Anguttora catukkanipata Bujjanga Suttan (Am,- 1:559) by the 
Buddha to be the kamma. (see that Suttan for detail). 

For that reason, cetand and its corresponding cetanasampayutta dhamma are to be 
taken with reference to sankhdra-kamma. The sankhdra-kamma, which are the basic 
causes of the five aggregate of the tihittasomanassa patisandhe of a good man existing 
as tihittasomanassa patisandhe, are also the somanassasahagutta hdnasampayutta 
mahdkusala cetand and the cetanasampayutta dhamma. There are 34 categories of 


kusala cetand and citta cetacikka. They are as follows. 

Somanassasahagutta hdnasampayutta kusala citta - 1 

Ahasamdna cetacikka - 13 

Sobhanasddhdrana cetacikka - 19 

Pahhahdare cetacikka - 1 

Total 34 

In these 34 mental factors 


1. Yedand is the vadanakkhandhd. 
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2. Sannd is the sannakkhandhd, 

3. The remaining 31 are the sahkhdrakkhandhd, 

4. Somanassasahagutta hdnasampayutta mahdkusala citta is vihhdnakkhandhd, 

5. Material bases of these mental factors are rupakkhandhd, 

When added together they come to be the five khandhd (the five aggregate). 

These sankhdra-kamma are the factors which have the force to produce the five 
paccuppana patisandhe etc., which are vipakavatta dhamma, and for which they are just 
the manodvdrika jovithi (mind-door based process of apperceiving) mental processes. 
Each jocittakkhana has 34 mental factors. 

Kdmdvacara kusalassa kammassa katattd upacitattd ( Abhi.-l: 104). 

According to these desand, the manodvdrika jovithi too have occurred not only 
once but many times. They are the groups of kammavatta dhamma. These kammavatta 
dhammas also are parts of the past aggregate which had appeared based on the five 
bhavahkhandhd etc. of updddnakkhandhd called vipdkavatta during the past life. 

The kilesavatta, kammavatta and vipdkavatta mentioned above, which are the the 
past five aggregate, and a practicing meditator must already have cultured these in the 
first place. He rnust have analytically concentrated these via paccakkha hdna. Further he 
must already have analytically cultured, by means of paccakkha hdna, all these five 
patisandhekahndhd etc. of the vipdkavatta dhammas which had appeared due to the 
kilesa vatta and kammavatta factors. 

Only after having cultured these by this kind analytical knowledge can onebe able 
to analytically culture, as a step further, the fact that the past kammavatta appeared due to 
the past kilesavatta, and because of these past kammavatta that the present five patisan- 
dhe aggregate are formed. 

If, however, the basic causes of the present vipdkavatta which are the past kilesa- 
vattakhandha, the past kammavatta khandhd, and their bases the past vipdkavattakhandhd 
are not cultivated at all, not concentrated at all, and not seen penetratively by paccakkha 
hdna at all, the meditator would have accumulated a nmltitude ofunknown factors. Then 
this meditator will not have acquired the penetrative knowledge of the fact that the past 
kamma vatta was caused by the past kilesavatta and the present vipdkavatta caused by the 
past kamma vatta. Because of the samudaya saccd cultivated in past the present five 
aggregate etc. of patisandhe, called vipdka vatta dukkha sacca, are distinctly fonned, 
and if these are not known penetratively by paccakkha hana, then the ariya magga where 
the all dsava factors have been annihilated will not be attained, as expounded by the 
Buddha. 

Again, there are kilesa vatta and kamma vatta called avijja, tahnd, updddna, 
sankhdra and kamma being cultivate presently. These kilesa vatta and kamma vatta are 
the cause for the future vipdka vatta factors. If you, as a meditator, cultivate the 
kdmdvdcara, mahd kusala, sankhdra-kamma in anticipation of becoming a monk in the 
future life, then you have commited the following errors. 

1. The nature of wrong consciousness as a monk is an ignorance, 

2. The clinging to a monk’s life is the tahnd. 



64 


3. Mentally attached to the monk’s life is an upadana, 

And these are the three kilesa vatta. Suppose you are still existing at the stage of 
rihitputhujana. Then these factors of kilesa vatta are groups of lobhadithi in general. 
If you have happily made a wish, then there will 20 species of mind and mental 
properties as the wish was conditioned by somanassa vedand. They are the the four 
ndma khandhd (mental aggregate). Their material bases are the rupakkhandhd. When 
added together they come to be the five aggregate. 

Again, the sankhdra kamma called the kamma vatta, if they are of somanassaha 
gutta, nana sampayutta, tihitta kdmdvacara kusala kind, then there will be 34 species 
of mind and mental properties. They are the four ndma khandhds. Their material bases 
are the rupakkhandhd. When added together they amount to be the five aggregate. 

As mentioned in Patisambhidha Pali Edha paripakkattd dyatandnam ('Patisam .: '50), 

according to which these kilesa vatta and kamma vatta are the groups of dhamma can 
arise when the indriye (control principle) has matured. These kilesa vatta, kamma 
vatta, and jhocitta which have the potential to give rise to the (future birth), are the 
groups of ndma dhamma which lie within the process of manodvdrika jovithi. 

Let us say a noble meditator is a 60-year old. Suppose also that he had wished for 
the life of a monk by performing good deeds throughout his life time. If so, then the 
kilesa vatta and kamma vatta have taken place before attaining the age of 60, and if he 
continues such a wish even after arriving at 60 years of age, these dhammas can still 
occur. These dhammas can appear only if they are based on the vipdka vatta, which 
are the five bhavahkhandhd etc., called manodvdra. 

As these kilesa vatta and kamma vatta are the causes of tliture vipdka vatta, this 
kamma can an dcinna kamma (practiced kamma ). It may also be dsanna kamma (near 
cause). Suppose you are a chdnaldbhi (intelligent) individual longing for the life of a 
bhyannna in stead of wishing for a monk’s life, and the jhana you have attained still 
lingers on to the time of death, then the cause of future bhyammd' s life or bhyammd' s 
khandhd may be garuka kamma (bent on kamma). 

If it is the dcinna kamma, then this dcinna kamma might have been one that was 
practiced before attaining the age of 60. Or it may be the dcinna kamma that is going 
to be cultured after 60 and prior to death. The knowledge which can analytically 
appreciate and culture ndma (mind) and rupa (matter), called ndmarupa pariccheda 
(analytical knowledge of mind and matter), the nature of relationship of the present 
resultant and the past cause, and of the future result and the present cause etc. which 
can be cultured by virtue of paccayapariggaha ndna, and the vipassand hdna (insight 
knowledge) by means of which the five updddnakkhandhd can be concentrated as the 
characteristic object, and the cetand (volition) conditioned by these knowledge are said 
to be the vipassand cetand. This vipassand cetand called the vipassand kamma can 
also be dcinna kamma. 

Ettha "no ce bhikkhave ceteti no ca pakappeti, atha kho anusseti”ti evum bhagavatd 
dutiyanaye pubbabhdge bhavanibbattaka kusaldkusaldyuhanam, pakappanahca vindpi 
bhavesu dithddinavassa yogino anussayapaccaya vipassandcetandpi patisadhijanakd 
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hoti ( Sam.-Ti.-2 : 83). 

In accordance with the Samyuttatika opening with reference to Cetana Suttan, the 
vipassandcetand = the vipassand kamma also have the potential to fonn patisandhe 
(rebirth). 

Ayatim patisamdhiya paccayo hotiti sankhdrupakkhdsampayuttakammassa balvattd 
teneva sugatipatisadhiya diyamdndya abhinandanasahkhdto lobhakileso andgate 
kdmdvacarasugatipatisandhiyd paccayo hoti. Yassamd kilesasahdyam kammam 
vipdkam janeti, tassamd kammam janakapaccayo hoti, kileso upatthambhaka paccayo 

{Patisam - Tha.-l: 250). 

Ayatim patisandhiyd paccayo hoti = the citta (mind) which follows the sankhd- 
rupa hdna of the puthujana (worldling) is indicated by Patisambhidha Pali ( Patisam 
60) to be cause of the tuture patisandhe (rebirth). What it means of is this. If the 
vipassand kamma, conditioned by sankhdrupakkhd hdna, is powerful, and if this 
vipassand kamma itself causes the sugatipatisandhe as a result, then abhinandha 
dhamma called lobha kilesd, and which has the affinity for sankdrupakkhd hdna, will 
in future be the cause of the kdmdvacara sugati patisandhe. The vipassand kamma, in 
combination with lobha kilesa, will directly result in vipdka resultant. Therefore, the 
vipassand kamma is the janaka cause giving rise to direct a result. Upatthambhaka 
dhamma, supported by kilesd kamma, is the causative factor (Patisam.-Tha.-2: 250). 

Therefore the dcinna kamma, which is about to give a result, is the kind of kamma 
that frequently occurs in a time span from maturation of indare s to the time prior to 
death. Since it is this kind of kamma, it is a dhamma called addhdpaccuppana among 
the three classes of present. 

If this acinna kamma is indeed going to give a result in future, then the meditator 
must first concentrate on this kamma by samdditthi hana called paccakkha hdna. It 
should be noted that this is the kind of kamma that will go on appearing any time 
throughout the duration of life. 

Again if the asanna kamma, which is cultured just before death, has the chance to 
truely produce future patisandhe etc. which is the vipdka vatta as a resultant, then 
endeavour is made to penetratively see this kamma by means of samdditthi hdna called 
paccakkha hdna. It must, however, be noted that, since asanna kamma is cultured just 
prior to death, it unlike the kamma presently cultivating on the cause and result pre- 
vailing at the present period. 

Again if the meditator is chdnaldbhi individual and if the mahagutakusala, called 
the garuka kamma, is definitely about to give a result, then this kamma must be cultured 
and seen penetratively by samdditthi hdna called paccakkha hdna. 

After this kamma has been cultured, vipdka vatta, which are the the future five 
patisandhekhandhd etc. are cultured and seen penetratively via samdditthi hdna called the 
paccakkha hdna. Only after cultivating this way, the following has to be cultured. 

Due to sankhdra kamma, surrounded by avijjd, tahnd, upddana, referred to as the 
samudaya sacca, acquired during the present, the nature of the appearance of groups of 
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dukkha saccd which are the future five patisandhekhandhd called vipdka vatta dhammas 
are visualized penetratively and cultured by samdditthi hdna called the paccakkha hdna. 
(For detail on the way of culturing see section on Paticcasamuppada). 

If the meditator is still not satisfied with the statement that the appearance of the 
future dukkha saccd due to the cause of the present samudaya saccd can be cultured by 
paccakkha hdna, then go through the opening of the doctrines given below. 

Ndnasamahgipuggalo cakkhumd viya cakkhund rupani, hdnena vivatte dhamme passati 

( Sarh.-Tha.-2:49; Upanisasuttan). 

Dassanappabhdvum hi upddaya hdna samahgipuggalo cakkhumd viya puggalo 
cakkhund rupani, hdnena vivatte dhammepassati ( Itivuttaka.-Tha .: 310; Asavekkhaya 

Suttan). 

Janatoti vd vatvd na jdnanam anussavdkdrapaviritakkamattavasena idhddhippetam, atha 
kho rupdni viya cakkhuhhdnena rupddini tesam ca samudayddike paccakhe katvd 
dassananti vibhavetun "passato”ti mttanti evum vd ettha attho (Sam .-77.-2: 63). 

As a man could see a variety of material bodies with his physical eyes, so would a 
meditator, endowed with vipassandhdna, see the paramatthasabhdva object in its very 
truc nature by virtue of knowledge acquired through vipassand he is exercising. Through 
the light shone by the knowledge acquired while exercising on vipassand, he would see 
the following. 

1. The five updddnakkhandhd such as rupa-vedand-sahhd-sankhdra-vihhana, 

2. The distinctness of the causes such as avijjd, tahnd, updddna, sankhdra, kamma etc. 
= because of these distinct causes the nature of samudaya (arising) of distinct result 
such as the five updddnakkhandhd ; the nature of the fonnation these updddnak- 
khandhd distinctly as itpdda which is the nibbatti character, 

3. Cessation, at the time of arahatta magga, of the causes such as avijjd, tahnd, 
updddna, sankhdra, kamma etc. by means of anuppddanirodha (non-reappearable 
cessation) = because of cessaton via non-retumable means, the cessation of the 
resultant five updddnakkhandhd by parinibbdnacuti (released from death and 
rebirth), and the nature of this release, perishing away of these five updddnakkhan- 
dhd called viparindmalakkhand (character of dhamma subject to change) which is 
of the nature of nirodha (= said to be uppdnirodha). 

This means to say that the above can be seen by means of vipassand samdditthi 
(yipassand insight). This knowledge is not a speculation based on what has been told by 
predecessors, called anussava knowledge = not the kind of knowledge handed down from 
the previous ones. It is not a knowledge acquired by speculation based on the appearance 
and speculation such as "this might be it'' = not the kind of knowledge acquired by dkdra- 
parivitakka (careful consideration) (= uppddanirodha, a sudden, unusal event of cessa- 
tion) (Sam.-Tha.-2: 49). 

Again, within the three moments of the past, future and present lie the five upddd- 
nakkhandhd designated as cause khandhd and resultant khandhd also are the objects on 
the characters of which the concentration has to be made by means of the vipassand 
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samdditthi hdna called paccakkha hdna. (This does not mean all the past factors all along 
the circle of past existance, nor all the future factors of the circle of tuture life). 

In this contemplation will be included the following. 

The five kilesa vatta khandhd and the five kamma vatta khnadhd reckoned as 
the past fives causes, the five bhavah khandhd etc. of the past five khandhd, which are 
the base of the kilesa vatta and kamma vatta. 

Because of the past five causes the present five patisandhe khandhd, the five 
bhavah khandhd etc., which are the present five updddnakkhandhd, have appeared 
clearly, and based on these have appeared the five kilesa vatta khandhd and the five kam- 
ma vatta khandhd have appeared. 

Because of these present causes such as kilesa vatta and kamma vatta would in 
future appear the resultants like the future five patisandhe khandhd etc. of the future five 
updddnakkhandhd. 

If you are still not contented with the above statements, the peruse the following 
sennons given in the doctrines. 

Yam kahci Rdhula rupam atitdndgata paccuppanam. R. Sabbam rupam "netam ma ma, 
nesohamassami, na meso attd"ti eva metam yathdbhutam sammappapahhdya passati 
(Sam.-l: 444). 

Yam kahci Rdhula rupam atitdndgata paccuppanam. R. Sabbam rupam "netam ma ma, 
nesohamassami, na meso attd"ti eva metam yathdbhutam sammappapahhdya datthabbam 
(Ma.-2: 84). 

Tassamd hita bhikkhave ... Yam kahci rupam atitdndgata paccuppanam. R. Sabbam 
rupam "netam ma ma, nesohamassami, na meso attd"ti evametam yathdbhutam 
sammappapahhaya datthabbam (Sam.-2: 56). 

Sammappapahhayapassatiti saha vipassanaya sulupassati (Sam -Tha.-2: 197). 

Samma. R. passatitipubbabhdge yipassandnhdnena sammasanavasena, maggakkhane 
abhisamayavasena sulu attapaccakkhenapassati ( Sarn.-Ti.-2 : 181). 

The Buddha has instructed Rahula and the five vaggiya to concetrate on the five 
updddnakkhandha, which existed as the past, future and present etc. of 11 kinds, as 
anicca (impermanece), dukkha (suffering) and anatta (non-self), and to contemplate on 
their true nature by means of vipassand pahhd and magga pahtid, called sammappahhd 
(true wisdorn). Here the indication is restricted to concentration by vipassand hdna. The 
essence of these book of doctrines are as given below. 

Sammappahhaya passati In vipassana, which is prior to ariya magga, the past, 
future and and present updddnakkhandhd are taken as object of concentration, by virtue 
of which the impermanence, suffering and non-self of these upadanalddrandha are truely 
acquired by vipassand sammdditthi, calle attapaccakkha hdna ( Sam.-Tha.2: 197; Sam- 
7T.-2: 181). 

This is the end of explanation on the samudaya sacca. If you are still unsatisfied, 
then go through the following passages extracted from desand. 
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Extracts from Mahanidana Suttan 

Gambhiro cayam dnanda paticcasamuppddo gambhirdvabhdso ca. Etassa cdnanda 
dhammassa ananubodhd appativedhd evamayam pajd tantdkusalajdtd kulagantthikajdtd 
muhjapabbajabhutd apdyam duggatim vinipdtam sansdram ndtivattati (Di.-2: 47; Sam- 

1:318). 

Ananubodhati hdtaparihhdvasena anubujjhand. 

Appativedhati tiranappahdnaparihhavasena appativijjhand. ( Di.-Tha.- 2: 88). 

Anandhd .... The logic of this paticcasamuppdda (causal relationship) deep. And 
because of its depth it appears apprently deep to one's mind. Anandd .... this causal rela- 
tionship should be appreciated by hdtaparihhd (intelligently known) called anubhoda- 
hdna (perceptual knowledge). If not appreciated accordingly then no one will know the 
attainment of the magga (Path) and phala (Fruit) by way of tiranaparihhd and pahdna- 
parihhd, called the pativedha hana (penetrative knowlcdge). Because of such an 
ignorance the living beings are entangled in worldly affairs not unlike muja and pabbaja 
grasses (these grass are used as feet wiper, which after being used for a long time, 
become tom and wom out so that neither beginning nor end would be made out). It is 
similar to a nest of female weaver bird. They will be straggling in a tangle of worldly 
affairs in the rounds of rebirth. They would not able to escape from the rounds of 
apayaduggati (an unhappy existence) to which they fallen in disarray and without any 
hope or expectation and the rounds of sugati (a happy existence) besides apdya (Di.-2: 

47; Sam.-l: 318). 

With reference to the above Mahanidana Suttan, the Commentaries have made the 
following recommendations. 

Iduhhi gambhirato agddham, ndndyaggahanato durabiydnam, hdndsind 
samddhipavarasildyam sunisitena — 

Bhavacakkhamapaddletvd, asanivicakkamiva aniccanimmathanam. 

Samsdrabhayamatito, nakoci supinantarepayatti (Abhi.-Tha.-2: 189; Visuddhi-2: 221). 

This logic of paticca samuppdda (causal relationship) is deep, and because being 
deep, there can be no support. Particular methods of this relationship are complex like an 
inaccessible thicket of bushes, and difficult to escape from it. Without breaking through 
these factors of causal relationship, which have the property of torturing the worldling, by 
virtue of samdditthi, no one has escaped even in the dream from these catastrophic 
phenomena (Abhi.-Tha.-2: 189; Visuddhi-2: 221). 

A meditator who is traely longing for nibbdna must make effort to analytically 
and penetratively undestands the nature of causal relationship by means of hdtaparihha 
called anubhodha hdna, tiranaparihhdna called pativedha hdna and pahdnaparihhd, all 
referred to as the three parihhdna. 

Anubhodhd appativedhd = failure again and again to know by anubodha hdna, 
failure to know the attainment of fruit of the Path penetratively is doomed to encounter 
the state of being lost and the rounds of rebirth which one cannot overcome. The 
Buddha, being sympathetic and merciful towards the living beings, has himself 
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expatiated this by his knowledge of desand. Therefore, those who wants to be free from 
rounds of existence must rnake effort to know this factor analytically and penetratively by 
the three parinna pand called the pativedha understanding. It is not be attempted to 
know by speculation called anumdna (knowledge by inference) understanding, nor is it 
the knolwedge imparted by the teachers. This will have to be well understood. 

Since the suffering from the rounds of rebirth can only be escaped if the logic of 
paticca samuppdda is understood analytically by the three parihhd, these three parihhd 
will be dealth with in continuation. The parihhd associated with the paticca samuppdda 
is of two kinds: lokiparihhd (parihha of mundane) and lokuttardparihhd (parhhd of 
supra-mundane). The lokiparihhd again is of three different kinds: hdtaparihhd, 
tiranaparihhd and pahdnaparihhd. In the lokuttaraparihhd also are hdtaparihhd, 
tiranaparihhd and pahdnaparihhd. Now these parihhd will be described. 

The Three Kinds of Lokiparihiid 

Ndtaparihha — If lakkhana-rasa-paccuppathdna-patathdna of the paticca 
samuppdda characters of avijjd, sankhdra, vihhdna, ndma-rupa, saldyatana, phassa, 
vedana, tahnd, updddna, bhava, jdti, jardmarana etc. can be digested and concentrated, 
then that knowledge is ndmarupapaticcheda hdna. (for the way to cultivate see section 
on Lakklranadicatukka). 

Again if the formation of sankhdra due to avijjd, of vihhdna due to sankhdra, of 
ndma-rupa due to vihhdna etc. of the nature of causal relationship can be seen 
penetratively via knowledge by one's self, then that knowlcdge is the paccayapariggaha 
hdna (knowledge of disceming cause and effect). 

These two ndma-rupapariccheda hdna (knowledge that discems mentality and 
corporeality as two separate groups) and paccayapariggaha hdna, the knowledge which 
can understand analytically the sankhdra states, and which should be understood, as the 
object of vipassand hdna are hataparihha. 

Tiranaparihhd — The features of paticca samupdda such as avijjd, sankhdra, 
vihhdna, ndma-rupa etc. are 

A. to understand by knowledge the fact that formation is followed by destruction and it 
is inicca (the impennanence) 

B. to understand by knowledge the fact that the effects of formation and destraction are 
always torturing, a feature of dukkha (suffering) and it is the dukkha, 

C. to understand by knowledge the fact that in essence what has been fonned is not an 
indestrictible material atta (self), but a feature of anatta (non-self), the sannnasana 
iiana and udayabbaya hdna which can investigate and detennine anicca as, dukkha as 
dukkha, and anatta as anatta, 

D. paccayato udayabbaya hdna which can see the distict results, such as of the vihhana, 
ndma-rupa, salayatana, phassa, vedand, etc. which fonn the aggregate of the vipdka 
vatta, due to distinct causes such as avijja, tahnd, updddna, sankhdra, kamma etc.; 
paccayato udayabbaya hana which visualize that fact that because of the causes such as 
avijja, tahnd, updddna, sankhdra, kamma of the arahatta magga which have ceased by 
nature of anuppdda nirodha; paccayato vayadassana hdna which is able to visualize the 
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fact that because of such a ldnd of cessation, the vinnana, ndma-rupa, salayatana, 
phassa, vedana, etc. which form the aggregate of the vipdka vatta have come to cease 
completely by nature of anuppdda nirodha; khanato udayadassana hana which can 
recognize the nibbattilakkhand which is the formation of salient features paticca 
samupdda; khanato vayadassana hana which can appreciate perishing of these features 
of paticca samupdda by nature of vaya called viparindmalakkhand 

[Note. These paccayato udayadassana hdna, paccayto vayadassana hdna are the 
paccayto udayabbayadassana hdna. The khanato udayadassana hdna, khanato 
vayadassana hdna are the khanato udayabbayadassana hdna]. 

These two sammasana hdna and udayabbaya hdna are termed tiranaparihhd. 
This is wisdom by virtue of which anicca, dukkha and anatta, the phenomena of paticca 
samuppdda are known by investigation, determination and analysis. 

Instructions of the Patisambhida Magga Pali 

To meditate on the features of paticca samupdda by udayabbayanupassand hdna 
the Patisambhida Magga Pali has instructed as given below. 

Jdtd avijjd paccuppand, tassd nibbattilakkhanam udayo, viparimdnalakkhanam vayo, 
anupassand hdnam. R. Jdto bhavo paccuppanno, tassa nibbattilakkhanam udayo, 
viparimdnalakkhanam vayo, anupassand hdnath (Patisam.- 52). 

1. The paramattha dhamma sabhdvalakkhand (dhamma of the ultimate truth specihc 

character) in the rnaking, called paramattha attabhdva (the ultimate truth of 

individuality) still acquiring, avijjd within the three moments of updda-thi-bhah is the 
paccuppanna dhamma (the present state). The initial stage of the formation of avijjd 
which is the present, the nibbattilakkhand is the fomiation = udaya. Yiparindma 
lakkhand (features subject to change) is destruction = vaya. The ability to repeatedly 
discem on the udaya and vaya is the udayabbayanupassand hdna (knowledge of 
meditating on the arising and dissolution of the object). 

2. The paramattha dhamma sabhdvalakkhand (dhamma of the ultimate tmth specihc 

character) in the making, called paramattha attabhdva (the ultimate tmth of 

individuality) still acquiring, sankhdra within the three moments of updda-thi-bhah is the 
paccuppanna dhamma (the present state). The initial stage of the formation of sankhdra 
which is the present, the nibbattilakkhand is the fomiation = udaya. Yiparindma 
lakkhand (features subject to change) is dissolution = vaya. The ability to repeatedly 
concentrate on the udaya and vaya is the udayabbayanupassand hdna. 

[Note. If these avijja and sankhdra are the causes of Paccuppanna patisandhe and the 
five khandhas etc. of the vipdkavatta, then these two are the groups of the dhammas of 
the past according to the statement avjjd sankhdrd atito addhd. The vipassand hana 
which can discem them during their updda (arising stage) and during their bhahga 
(disappearing stage) has been expounded by the Buddha to be the udayabbaydnupassand 
hdna. These dhammas have existed during the past period as updda-thi-bhin. These 
dhammas, while existing within the three general characters, are also called the paccup- 
panna dhammas. Note also that the same applies to the dhamma of Paticca samuppdda 
given below]. 
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4. The paramattha dhamma sabhdvalakkhand (dhamma of the ultimate truth specihc 
character) in the making, called paramattha attabhdva (the ultimate truth of 
individuality) still acquiring, vihhdna within the three moments of updda-thi-bhah is 
the paccuppanna dhamma (the present state). The initial stage of the formation of 
vihhdna which is the present, the nibbattilakkhand is the fonnation = udaya. 
Yiparindma lakkhand (features subject to change) is dissolution = vaya. The ability to 
repeatedly con- 

template on the udaya and vaya is the udayabbayanupassand hdna. 

[Note. Ye tdva dcariyd mahdvihdravdsinova yathd vihhdnam, evum hdmarupam, 
saldyatanam, phassam, vedanhca, paccayam, paccayuppannahca sasantatipariydpannam 
dipanto vipdkameva icchanti ( Mahdti.-2: 323). 

From aspects of suttana, in culturing the vihhdna, ndma-rupa, salayatana, 
phassa, and vedand, the mahdvihdravdsi would like to include the vipdka vatta of the 
causes and results during fonnation only ( Mahdti.-2 : 323). 

In accordance with this opening acquire the vipdka vatta and ndma-rupa by 
vipdka vihhdna based on the ndma-rupa to come and on vihhd. In this vihha-ndmarupa 
are included all the vipdka vatta, vihhdna and ndma-rupa which can be fonned at any 
stage from patisandhe (birth) to cuti (death). This is the addhd paccuppanna (a present 
period from the birth consciousness to the death consciousness) dhamma among the three 
kinds of paccuppanna. Here is an advice for you gentleman. Suppose you are going to 
live for a hundred years. Suppose again that you are at present 60 years old. Then your 
patisandhe vihhdna and ndma-rupa have appeared during the past 60 years and the cuti 
vihhd and ndma-rupa dhammas will only have a chance to appear in the remaining 40 
years. And it has been expatiated that these vipdka vatta dhammas, which can make their 
appearance at any time from birth to death, are also paccuppanna dhammas. From point 
of view of addhd, these all addhd paccuppanna dhammas, but if viewed from khana pac- 
cuppanna (momentary present) point these dhammas have the chance to arise during the 
past, future or the present as the case may be. No matter when these dhammas arise, be 
it during their fomiation or going to be formed, they are only of the updda-thi-bhahga 
(arising, static and dissolution) phenomena. If you are disceming on these dhammas by 
means of udayabbayd nupassand hdna, concentrate on them during their arising updda 
and during their dissolution bhahga .] 

4. The paramattha dhamma sabhdvalakkhand in the making, called paramattha 
attabhdva still acquiring, the ndma-rupa within the three moments of updda-thi-bhah is 
the paccuppanna dhamma (the present state). The initial stage of the formation of ndma- 
riipa which is the present, the nibbattilakkhand is the fomiation = udaya. Yiparindma 
lakkhand is dissolution = vaya. The ability to repeatedly contemplate on the udaya and 
vaya is the udayabbayanupassand hdna. 

5. The paramattha dhamma sabhdvalakkhand in the making, called paramattha 
attabhdva still acquiring, the ndma-rupa within the three moments of updda-thi-bhah is 
— cakkhayatana (eye-base sense), sotayatana (ear-base sense), ghdnayatana (nose-base 
sense), jhivayatana (tongue-base sense), kaydyatana (body- or skin-base sense), 
manayatana (mind-base sense) — the saldyatana which also is paccuppanna dhamma. 
The initial stage of the fonnation of saldyatana which is the present, the nibbattilakkhand 



72 


is the formation = udaya. Yiparinama lakkhand is dissolution = vaya. The ability to 
repeatedly contemplate on the udaya and vaya is the udayabbayanupassand hana. (This 
saldyatana dhamma also can arise at any time from conception to the whole life time of a 
worldling). 

6. The paramattha dhamma sabhdvalakkhand in the rnaking, called paramattha 
attabhdva still acquiring, the phassa called cakkhusamphassa (reaction of the eye), 
sotasamphassa (reaction of the ear), ghdnasamphassa (reaction of the nose), jhivasam- 
phassa (reaction of the tongue), kdyasamphassa (reaction of the skin/body) and 
manosamphassa (reaction of rnind) etc. , within the three moments of updda-thi-bhah is 
also the paccuppanna dhamma (the present state). The initial stage of the fonnation of 
phassa which is the present, the nibbattilakkhand is the fonnation = udaya. Yiparindma 
lakkhand is dissolution = vaya. The ability to repeatedly contemplate on the udaya and 
vaya is the udayabbayanupassand hdna. 

[Note. This phassa also is a dhamma that can come into being throughout the life 
time whenever the door, the object and vihhdna become associated, giving respective 
results. Suppose a meditator has taken the cakkhusamphassa as an object and discem on 
its arising and perishing away as the character by means of udayabbaydnupassa hdna. 
Then this cakkhusamphassa is just a kind of dhamma associated with cakkhu vihhdna. It 
is included in cakkhu dvdra vithi (eye door thought process consciousness). It is the ahita 
vipdka ndma dhamma (a mental property of bad kamma- formation). The udayabbayanu- 
passand hdna concentrating on this phassa is mahdkusala manodvdrika jovithi (the great 
rnoral mind-door thought process consciousness). (This statement refers only to a yogi, a 
blessed worldling, who is in the prime of his udayabbaya hdna possession). The cakkhu 
dvdra vithi and the manodvdrika jovithi are not simlutaneous processes. One occurs after 
another. In the same way, the cakkhusamphassa and udayabbaydnupassand hdna are not 
the dhammas that would occur in one cittakkhana (thought moment) in association with 
one another. Let alone a cittakkhana, these two dhammas would not arise in association 
even within one thought process. 

Dve pana phassd vd vedand vd sahhd vd cetana vd cittdni va ekato uppajjanakdni ndma 
natthi, ekekameva itppajjati (Ma.-Tha.-4: 60). 

Within a thought moment no two phassa, nor vedana, nor sahha, nor cedand, nor 
citta can arise simultaneously; it is natural that only one can occur at single a time (Ma,- 
Tha.-4: 60). 

Therefore when cakkhusamphassa is arising by way of the updda-thi-bhahga, the 
udayabbaya nupassand hdna, included in mahdkusala manodvdrika vipassand jovithi, 
has not yet appeared via updda-thi-bhahga. Again when this udayabbaya nupassand 
hdna, which is concentrating on the cakkhusamphassa as updda-thi-bhahga is arising, the 
cakkhusamphassa is not the kind of dhamma which still remains arising by updda-thi- 
bhahga. It is so because no two different consciousnesses can appear within the duration 
of a cittakhana. This udayabbaya nupassand hana, however, can meditate on and see the 
cakkhusamphassa during its updda (arising) and bhahga (dissolution) stages. Hence the 
Patisambhidha Magga Pali has expounded as follow. 

Jdto phasso paccuppanno, tassa nibbattilakkhanam udayo, viparihhdmalakkhanam vayo. 
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anupassand ndna (Patisam .: 52). 

(For its translation see No. 6 above). 

Because udayabbayd nupassand ndna and the object cakkhusamphassa cannot 
arise within a single cittakkhana, while udayabbayd nupassand iidna is in existence as 
updda-thi-bhahga the cakkhusamphassa cannot be present as updda-thi-bhahga. Care 
must be exercised in the fact that the paccuppanna here does not necessarily means the 
popular paccuppanna of daily use.] 

7. The paramattha dhamma sabhdvalakkhand in the making, called paramattha 
attabhdva still acquiring, the vedand such as cakkhusamphassajd vedand (suffering), 
sotasamphassajd vedand, ghdnasamphassajd vedand, jhivdsamphassajd vedand , kdya- 
samphassajd vedand and manosamphassajd vedand etc., within the three moments of 
updda-thi-bhah is also the paccuppanna dhamma . The initial stage of the fonnation of 
phassa which is the present, the nibbattilakkhand is the fonnation = udaya. Yiparindma 
lakkhand is dissolution = vaya. The ability to repeatedly concentrate on the udaya and 
vaya is the udayabbaya nupassand hdna. 

8. The paramattha dhamma sabhdvalakkhand in the making, called paramattha 
attabhdva still acquiring, the tahnd such as rupatahnd (craving of fonn), saddatahnd 
(craving of sound), ghanda tahnd (craving of smell), rasa tahnd (craving of taste), 
pholabba tahnd (craving of touch) and dhamma tahnd (craving of mental phenomena) 
etc., within the three moments of updda-thi-bhah is also the paccuppanna dhamma . The 
initial stage of the formation of tahnd which is the present, the nibbattilakkhand is the 
fonnation = udaya. Yiparindma lakkhand is dissolution = vaya. The ability to repeatedly 
discem on the udaya and vaya is the udayabbayanupassand hdna. 

[Note. The object of concentration by udayabbaya nupassand hdna is the tahnd. 
It is the akusala dhamma. The udayabbayd nupassand hdna that appears in the santdna 
(continuum) of yogis of a worldling status is the kusala dhamma. The kusala and 
akusala dhammas do not arise simultaneously within a period of cittakhana. It must be 
noted that these two are not the kind of dhammas that occur at the same time. However, 
this tahnd has the chance to appear at any time throughout addhd paccuppanna existence 
whenever the conditions prevail. The udayabbatd nupassand hdna possesse the ability to 
exercise vipassand concentration on the tahnd during its updda and bhahga phases.] 

9. The paramattha dhamma sabhdvalakkhand in the making, called paramattha 
attabhdva still acquiring, the corresponding upddana such as kdmupdddna (clinging to 
sensual form), ditthupddana (clinging to wrong view), silabbatupddana (clinging to 
ceremonial observences), attavddupdda (clinging to one's own personality) etc., within 
the three moments of updda-thi-bhah is also the paccuppanna dhamma . The initial stage 
of the formation of updddna which is the present, the nibbattilakkhand is the fomiation = 
udaya. Yiparindma lakkhand is dissolution = vava. The ability to repeatedly discem on 
the udaya and vaya is the udayabbayanupassand hdna. 

Upapattihetubhutam kammam kammabhavo. Kammdbhinibbattd khandhd upapattibhavo 

( Visuddhi-2 : 208; Abhi,-Tha.-2\ 177). 

Upapattibhvuppattiyeva jdti ( Mahdti.-2 : 334) 
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With reference to the above stanza life is of kammabhava (sensual existence) and 
upapattibhava (process of becoming). The kamma, which is the cause of upapattibhava, 
is the kammabhava ; the aggregates which arise as a result of this kamma are the upapatti- 
bhava. The rising of this upapattibhava is the jdti (the future life). If the period of pac- 
cuppanna is taken to present the midway, then the kammabhava is addhd paccuppanna, 
the upapattibhava called the jdti represents the time to come. This bhava will again be 
described as two separate kinds. 

Jdto bhavo paccuppanno, tassa nibbattilakkhanam udayo, viparindmalakkhanam vayo, 

anupassandhdnam (Patisarh.: 52). 

10 (A) The paramattha dhamma sabhdvalakkhand in the making, called paramattha 
attabhdva still acquiring, the kammabhava , within the three moments of updda-thi-bhah 
is the paccuppanna dhamma. The initial stage of the formation of kammabhava which is 
the present, the nibbattilakkhand is the fonnation = udaya. Yiparindma lakkhand is 
dissolution = vaya. The ability to repeatedly discern on the udaya and vaya is the udayab- 
bayanupassand hdna. 

(B) The paramattha dhamma sabhdvalakkhand in the making, called paramattha 
attabhdva still acquiring, the upapattibhava , within the three moments of updda-thi- 
bhah is the paccuppanna dhamma. The initial stage of the fonnation of upapattibhava 
which is the present, the nibbattilakkhand is the fonnation = udaya. Yiparindma 
lakkhand is dissolution = vaya. The ability to repeatedly discem on the udaya and vaya is 
the udayabbayanupassand hdna (Patisam .: 52). 

It must be noted that in the above Patisambhida Magga Pali all the paticca 
samuppdda factors from avijjd to upapattibhava, called jdti, have been equally treated as 
the paccuppana dhamma. But if a breakdown is made on a temporal basis, if the present 
period is taken to represent the mid-period, then 

1. Avijjd and sankhdra are the dhamma groups of the first past period. 

2. Yihhdna, ndma-rupa, salayatana, phassa, vedand, tahnd, updddna, and kamma- 

3. bhava-are the dhamma groups of the present period. 

4. The upapattibhava, named the jdti, is the dhamma group of the future period. 

All these dhammas have been expatiated to be the paccuppannadhamma. It must 
be noted that this expation means the paccuppannadhamma involved in udayabbaya- 
hdna. 

Now what it means is this. In disceming on these paticca samuppdda features via 
udayabbaydnupassand hdna, arising updda and dissolving phases bhahga of these 
features must be mentally captured by virtue of this hdna. These dhammas, during updda 
and bhahga phases, are paccuppanna dhammas. Now go on to the following opening of 
the book of doctrines. 

Jatanti nibbattam patiladdhattabhdvum. Ayam hi jdtasaddo khanattayasamahgitam 
sandhd vutto — "yedhammd jdtd bhutd”tiddisu viya, na atitam — 

" Ye te jdtd, na te santi,ye na jdtd, tattheva te. 

Laddhattabhavd no bhagga, teva santi sabhavato”ti — 
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Adisu viya. Ndpi jdtatdmattam, "yam tam jdtam bhutam sahkhat"antddisu viya. Tendha 

"jatam rupam paccuppann" anti. Paccuppannarupam ndma jdtam khanattayapariya- 

pannati attho ( Mahdti.-2: 419). 

Jdta is an attabho (a forai) that come into being and which can be acquired. (The 
attabho is said to have attained when paramattha dhdtu, the ultimate element, that has 
materialized via updda-thi-bhahga into distinct fomr). 

This jdta-saddd has been expatiated as follows. 

Ye dhamma jdtd bhutd — ( Abhi.-l: 213). These dhammas are really fomred and 
distinctly so. As explained in the texts, with reference to updda-thi-bhahga called 
khanattayasamahgi = the state of being conrplete with all the three khanas (nronrents), it 
is expounded as jdtam rupam paccuppannam (jdtd, avijjd, paccuppanna) etc. in the 
Patisanrbhidha Magga Pali. 

"Ye tejdtd na te santi. R. Teva santi sabhdvato = These dhammas have already 
arisen, hence these past dhammas are no longer present. Those which have not arisen yet 
are the future dhammas and are not present yet. The dhammas which have materialized 
via updda-thi-bhahga into distinct form is the paramattha dhatu, which have not 
dissolved yet, but still in existence. These are the only dhammas which are still present 
as sankhata paramattha sabhdva (ultinrate reality produced by specihc actions). In such 
cases jdta saddd is expatiated as not referring to past dhammas. 

"Yam tam jdtam bhutam sankhatam (Di.-2: 119; Sam.-3: 141). A a resultant 
dhamma has appeared, and distinctly so. This is the result of conrbined actions of the 
causes. That dhamma will disolve and cannot be wished not to do so." 

In these doctrines, jdtasaddd is expounded to be just the formation = jdtamatta. 
In this stanza jdtam rupam paccuppannam. R. Jdtd avijjd paccuppannd etc., the jdtasad- 
dd does not even instract jdtamatta = the nature of just the fonnation. What is instracted 
is that it is conrplete with the three khanas (nroments) such as updda-thi-bhahga called 
khanattayasamangi. Therefore what it is nreans that —jdtam rupam paccuppanam = 
the present corporeality, jdtd avijjd paccuppannd = the present avijjd is the dhamma 
icluded in the three nronrents as updda-thi-bhahga (Mahdti. 2: 419). This should suffice 
to apprehend paccuppanna dhamma in section on udayabbayd nupassand hdna. But this 
not all there is to it. In Ahara Suttan desana of Nidanavaggasanryutta Pali instraction was 
oriented towards past factors. Therefore, nreditation can be nrade on the causal relation- 
ship, paticca samuppdda of the consecutive pasts. For instance see the following to note. 

1. Avijja, sankhdra (dhamma groups of second past period). 

2. Yihhdna, ndma-rupa, saldyatana, phassa, vedand, updddna, kammabhava 
(dhamma groups of the first past). 

3. Jdti, jardmarana (dhamma groups of the paccuppana period). 

This has to be understood. (For concentration on a broader base see Sections on 
Paticca samuppdda and Udayabbayd nupassand hdna). 

This Udayabbayd nupassand tidna also is the Tiranaparihhd. The above descrip- 
tions nrade in association with the characters of Paticca samuppdda, which are - 
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1. Ndtaparinnd called Ndma-rupa pariccheda hdna, paccaya pariggaha hdna, 

2. Tiranaparihhd called Sammasana hdna, Udayabbaya hdna. 

Suppose you want to analyze as to whether these parihhd hdna are paccakkha 
hdna or anvaya hdna. Then examine the following extracts from Samyutta Pali, 

Athaktha Tikas. 

Yirdgampdham bhikkave saupanisam vaddmi, no anupanisam. Kd ca bhikkave virdgassa 
upanisd. "Nibbidd"tissa vacaniyam. Nibbidampdham bhikkave upanisam vaddmi, no 
anupanisam. Kd ca bhikkhave nibbiddya upanisd, "yathdbhutahdnadassan"anatissa 
vacaniyam (Sam.-l: 268; Upanisa Suttan). 

Nibbidati nibbddhdnam. Etena balavipassanam dassati. Balavippassanati 

bhayatupathdne hdnam ddinavdnupassane hdnam moncitukamayatdhdnam 
sankhdrupekkhdhdnanti catonnam hdnam adhivacanam. Yathabhutanadassananti 
Yathdsabhdvabhdvajdnanasankhdtam dassanam. Etena tarunavipassanam dassati. 
Tarunavipassand hi balavipassanaya paccayo hoti. Tarunavipassanati sankhdra- 
pariccheda hdnam kankhdvitarane hdnam sammasane hdnam maggamagge hdnanti 
catonnam hdnam adhivacanam (Sam.-Tha.-2: 50). 

Paccakkhakaranattena hdtaparihhd tiranaparihhd ca gahitd hoti ( Sam.-Ti.-2: 65). 

Bhikkhus .... I preach to you that the Arahattamagga, where rdga (lust) has been 
eradicated, arise because of the cause. I do not preach to you that it arises with cause. 
What is the cause of the Arahattamagga? It is the nibbidd hdna (knoweldge of aversion) 
which has becorne wearied of worldly life. Bhikkhus .... I preach to you that the nibbidd 
hdna, which have had enough of this life, also arises due to the cause. I do not preach to 
you that it has arisen without a cause. Then what is the cause of knowledge of getting 
enough of the worldly life, the nibbidd huinal It is the yathdbhutahdnadassana, the 
knowledge of vision by power of which the nature of truth of sankhdras are appreciated 
(Sam- 1: 268; Upanisa Suttan). 

Nibbidahana — Bhayatupathdna hdna (the knowledge that concentrate on the fear), 
ddinavdnupassand hdna (the knowledge that realizes evil consequence), 
muncitukamayatd hdna (knowledge and sankhdrupekkhd hana the four kinds of 
knowledge called powerful bhalavavipassand hdna. This bhalavavipassand hdna is said 
to be the nibbiddd hana. This nibbidda hdna is the very cause of attaining the arahatta 
magga. 

Yathdbhutahdnadassana — This is the knowledge which has the ability to understand 
the true nature of the Sankhdras. Tarunavipassand is the vupassand hdna in its early (or 
immature) stage. (1) Sankhdrapariccheda hdna referred to as the ndma-rupapariccheda 
hdna, (2) Kankhavitarana hdna referred to as the paccayapariggaha hdna, (3) Sammasa- 
na hdna, (4) Maggdmagga hdna referred to as udayabbayd nupassand hana — these four 
are the tarunavipassand = vipassand hdna in its early stage. Now this tarunavipassand 
is the very cause of balavavipassand (Sam. 77/«.-2: 50). 

In Yathdbhutahdnadassana hdtaparihhd called the ndma-rupapariccheda hdna 
and paccayapariggaha hdna, tiranaparihha called the sammasana tidna and the 
udayabbaydnupassand hdna with referecne to which the meaning of yathdbhutahdna- 
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dassana has been given in the atthakatha. Because of the nature of the concept that they 
have the ability to have clear vision of the sankhdra dhammas called dukkha sacca, 
samudaya saccd etc. by means of paccekkha, the hdtaparihhd and tiranaparihhd are 
taken from aspect of yattha-bhutadassana to give the meaning (, Sam.-Ti.-2 : 65). 

In accordance with the above Pali Atthakatha Tika note as follows. 

1. Ndma-rupapariccheda hdna which is the knowledge that can discem the corporeality 
and mentality of paticca samuppdda as two separate groups, 

2. Paccayapariggaha hdna which is the knowledge that can discem on the nature of the 

cause and its consequences separately as paticca samuppada factors which occurs 
again and again, 

3. (i) Paccayato udayavaya, (ii) Khanato udayavaya of these paticca samuppdda 
characters — the two kinds of features called formation and dissolution, the 
udayavaya and the true nature of their being anicca (impennanence), dukkha 
(suffering) and anatta (non-self) which can be visualized mentally by sammasana 
hdna and udayabbayd nupassand hdna — these are the paccekkha hdna (the practical 
knowledge). 

If so, the question arises as to whether cannot these paticca samuppdda characters 
be concentrated by means of anvaya hana (reviewing knowledge). This can be answered 
based on the following. 

Nayadassanavasena vd evum vuttam. Pathmahhi paccuppannadhammdnam 
udayabbayam disvd atha atitdndgate nayam neti ( Mahdti.-2: 423). 

In other words — it is stated by nayadassa in this way. In the first place discem 
on the udayabbaya of the paccuppana dhammas (the present dhammas), following which 
concentrate on those of the past and future in a similar way ( Pvi.-Visuddhimagga nissava 
-5: 165). 

Note. After culturing paccuppanna dhamma indicated in this udayabbaya hana, 
and udayabbaya of these paccakkha dhamma by means of paccakkha hdna, meditate on 
the dhammas of the past and future following this way. 

Ndtaparihha and tiranaparihhd which are associated with the characters of the 
paticca samuppdda have been treated, and now pahdnaparihhd will be described in 
continuation. 

Pahdnaparihhd — The meditation on the dissolution only of the three general 
characters, taken altemately as objects, of the paticca samuppdda are the knowledges 
from bhahga hdna to higher order vipassand hdna. These are called Pahdnaparihhd 
because it enables one to analytically to know that has to lmown and relieving 
momentarily from factors of kilesd that have to be eradicated, the states of anicca, dukkha 
and anatta, which are the characters of paticca samuppdda. These are the three lokipa- 
rihhd. 

In Patisambhidamagga Pali ( Patisam.- 55), the list of objects of concentration by 
knowlcdge of bhahga nupassand hdna have been counted from avijjd (ignorance) to 
jardmarana (ageing, decay and death) of the characters of paticca samuppdda. So a 
meditator should concentrate on these characters of paticca samuppdda by the knowledge 
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of bhangd nupassand hdna. In the exercise of viapssand via bhahgd nupassand hana, the 
objectsp on which the vipassand is made, the characters from avijja to jardmarana are 
the sampatidittha sankhara dhammas. The avijjd etc. which have escaped cocnentration 
by bhanhgd nupassand hdna are the sampatiadittha sankhara dhammas. These sampa- 
tiadittha sankhdra dhammas are explained as — aditthampi atitdgatam — etc. (Mahati,- 
2: 442). The following instruction is directed to exercise vipassand concentration on the 
past and thture, which are sampatiadittha sankhdra dhammas, by means of anvava hdna. 

Atha va so evum viriyatto yathddittham sankhdratam, tathd aditthampi anvayahdna- 
vasena nirodheti, no samudeti. Nirodhatova manasikaroti. nIrodhamevassa passati, no 

samudayanti attho ( Visuddhi-2 : 279). 

Evumvirattoti evum bhahgdnupassandsdrena viratto. Yathd dittham sampati sankhdra- 
gatam nirodheti norodham manasikaroti, aditthampi atitdndgatam anvayahdnavasena 

yathd idam etarahi, evum itarepiti anuminanto nirodheti manasikatassdpi nirodham 
karoti. No samudetiti ettdpi eseva nayo, no samudayam manasikarotiti attho 

( Mahdti-2 : 442) 

Ndtahca hdtahca ubhopi vipassati ( Visuddhi-2 : 278) 

Because the dhammas such as avijd to jardmarana in paticca samuppdda are the 
object to exercise vipassd meditation on via bhahd nupassan hdna, they are the hdta. 
The knowledge which is concentrating on these hdta dhammas is hdna. In bhahgd 
nupassand hdna a meditator has to meditate on the dissolution of the hdta taking it as the 
object. The dissolution of these hdta dhammas too are taken a object and meditate on it. 
And these are the pativipassand and is the kind of knowledge which takes both hdta and 
hdna as object in concentrating. These hdta and hdna dhammas are referred to as the 
sankhdra dhamma. 

As the meditator always follows the bhahgd nupassand hdna way, and who is free 
of attachment rdga (by being able to be detlected for a considerable duration from), can 
take to heart the followings which appear at the comencement of practically visible 
knowledge— 

1. The hdta dhammas from avijjd to jardmarana, 

2. The hdna dhammas called vipassand hana which is disceming on the perishing 
away of these hdta dhammas. 

In the same way as taking these dhammas to heart, the sampati adittha which has 

been meditated, not visualized and therefore has not appeared at the comencement of 
practically visible knowledge = the sampati anupatthita (those from avijjd to jard maana) 
so should the past and future sankhdra dhammas be taken, by means of anvaya hdna, as 
to be perishable. In such meditation, the present sankhdra dhammas as well as the past 
and future sankhdra dhammas are comparatively taken as objects and the nature of their 
cessation taken to heart, but not the samudaya (arising) of their's. It means that these 
dhammas are taken from view point of cessation = only cessation is taken to heart. The 
concentration is made on the nature of their cessation, but not their samudaya ( Yisuddhi - 
2: 279; Mahdti.-2: 442). 

Them Three Lokuttara Parihhd 
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At the end of lokiparinna pand called vipassand knowledge the ariyamagga 
dhamma distinctly appears taking asankhata dhdtu (absolute element), element of 
treedom (from the worldly affiars) the nibbdna dhamma as the object. This ariyamagga 
dhannna knows penetratively the respective defilements that have to be absolutely 
eradicated and asankhata dhdtu, element of freedom, and nibbdna dhamma by the 
samuccheda (abandoned defilements permanently). Therefore, the ariyamagga dhamma 
is dehnitely named pahaparhha. 

Ariyamagga dhamma is the vision of the object penetratively = to the asankhata 
dhdtu, the element of freedom the nibbdna dhamma objectively via Aramanapatideva. In 
knowing so support is acquired by the force of drammanapativeda of the asankhata 
dhdtu, the element of freedom the nibbdna dhamma. Because of such a support the moha 
dhamma (bewildennent factor), which is a hinderance to knowledge of the Four Noble 
Tmths, is completely eradicated. By this eradication acquirement of the knowledge of 
the Four Noble Truths is simultaneously attained. The knowledge of the Four Noble 
Tmths by way of kiccasiddhi (acquired knowlcdge) is called asammohapativeda. Then 
the ariyamagga dhamma knows the Nirodha Saccd (Tmth of Cessation of Suffering) by 
virtne of drammanapativeda. By virtue of asammohapativeda the Dukkha Saccd (the 
Truth of Suffering), the Samudaya Saccd (the Truth of Arising) and Magga Saccd (the 
Tnith of the Path) are known. Because of knowing this way, the ariyamagga dhamma 
has completely acquired the knowlcdge of dukkha saccd and samudaya saccd, called 
paticca samuppdda features, and the nature of inter-relationship among these features. 
Viewed from these aspects the ariyamagga dhamma also is known as hdtaparihhd. 

Again this aruyamagga dhannna also annihilates completely the moha (delusion) 
which hinders the appreciation of the anicca, dukkha and anatta factors. By annihilating 
so, the characters of the paticca samuppdda named dukkha saccd and samudaya saccd, 
referred to as n//;«-/7dm«-cause-consequcnce = sankhdra dhammas, and the tunction of 
investigating and analysing these dhammas by kiccasiddhi are simultaneously accom- 
plished. Therefore, when viewed from this aspect ariyamagga dhamma can also be 
nominated as tiranaparihha. These are the three lokuttaraparihhd. 

Only if the relationship of the cause and consequences, paticca samuppdda, are 
penetratively known by one's self via the lokiparihhd and lokuttaraparihha, of three each, 
called the attapaccekkha hdna, can this knowledge be called knowledge by anubodha 
hdna and pativedha hdna. One can excape from apaya (miserable existence), samsdra 
(rounds of rebirths), dukkha (suffering) and samsdra vatta dukkha (suffering due to one's 
action) besides apdya, only if the dhammas of the paticca samuppdda are penetratively 
known by one's self via attapaccekkha hdna. There never has been an instance, even in 
the dream, where any one escaped from the samsdra vatta dukkha without knowledge of 
visualizing, by anubodha hdna and pativedha hdna called the attapaccekkha hdna, the 
dhammas of the paticca samuppdda. This is all there is to the extracts from the above 
Mahanidana Suttan. 

In disceming via sammdditthi hana, by a yogavacara individual (a meditator), on 
paticca samuppdda dhammas, fonnation of sankhdra due to avijjd, formation of vihhdna 
due to sankhdra etc. are not the only objects to concentrate on, but also on the process of 
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cessation of sankhdraloka, such as the cessation of sankhdra due to cessation of avijja, 
the cessation of vihhdna due to cessation of sankhdra. It was instructed to do so by the 
Buddha himself in Kiccana Suttan and other Suttanas (see Sam.-l: 257 etc.). 

The formation udaya of the sankhdra is said to be Lokasamudaya, and its 
dissolution vaya the lokanirodha. In another way, the process of formation of sankhdra 
due to avijjd, and the formation of vihhdna due to sankhdra also is called Lkasamudaya, 
and also Anulomapaccayakara. The complete cessation of avijjd due to arahattamagga 
= asesaviraga, non-reappearable cessation = cessation by nature of Anuppadanirodha 
due which the resultants of sankhdra etc. ceased completely = asesaviraga = dissolution 
by means of non-reappearable cessation etc. of the process of cessation of sankhdraloka 
is also the Lokanirodha, and also called the Patilomapaccakara. 

These lokasamudaya, lokanirodha which are arising and perishing away of the sankhdra 
and anulomapaccdkdra = anulomapaticca samuppdda, patilomapaccaydkdra = 
philosophy of patilomapaticca samuppdda, and when these are concentrated what would 
be the results? Should a meditator be contended with what has been handed down from 
the predecessors? Should one be meditating speculatively by means of anvaya hdna 
only? To these questions, the following is the answer extracted from Kiccanagotta 
Suttan. 

Extract from Kiccanagotta Suttana 

Once the Buddha was staying in the City of Savatthi. Then the Venerable Kicca- 
nagotta approached the Buddha, took a seat at an appropriate place, and after paying 
homage, enquired of the Buddha a right answer to his query. My Lord it has said that the 
right view = sammdditthi, the right view = sammdditthi. Now what is the right view = 
sammdditthil In answer to this query, the Buddha sernion desand nomonated as the 
Kiccanagotta Suttana. The following are sorne extracts from this suttana. 


Dvavanissito khdyam kiccdna loko yebuhyenaattitahceva natthitahca. Lokasamudayam 
kho kiccdna yathdbhutam sammappahdya passato yd loke natthitd, sd na hoti. Lokani- 
rodham kho kiccdna yathdbhutam sammappahdya passatoya loke atthitd, sd na hoti. 
Upayupdddbhinivesavinibbandho khvayam kiccdna loko yebuhyena, tahcdyam uyupddd- 
nam cetaso adhithdnam abhinivesdnusayam na upeti na upddiyati "attd me"ti. 

" Dukkhameva uppajjdnam uppajjati, dukkham nirujjhati' ti na kahkhati na vicikicchati, 
aprarpaccayd hdnamevassa ettha hoti. Ettdvatd kho kiccdna sammdditthi hotiti ( Sam.-l: 

257-258). 

Sammappahhdya passatoti sammappahhd ndma vipassand maggapahhd, taya 
passantassdti attho (Sarn.-Tha.-2: 31). 

Appica lokasamudayanti anulomapaccaydkdram. Lokanirodhanti 
patilomapaccaydkdram. Lokanissaye passantassdpi hi paccaydnam anucchedena 
paccayuppanassa anucchedam passato ya natthiti uccheddadithi uppajjeya, sd na hoti. 
Paccayanirodham passanassdpi paccayanirodhena paccayuppannanirodham passato yd 
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atthiti sassatadithi uppajjeya, sd hotiti ayappamattha attho ( Sarn.-Tha.-2 : 31). 

Aparappaccayati na aparappaccayena, ahhassa apattiyayetvd attapaccekkhahdname- 
vassa ettha hotiti. Ettavata kho kiccana sammaditthi hotiti evum sattasahhaya 
pahinattd etthakena sammddassanam ndma hotiti missakasammdditthih dha ( Sam.-Tha.- 

2: 32). 

Ayampiti na kevalam khanato udayavayaniharananayo, atha kho paccayato udayavaya- 

niharanayopi (Sam.-Tha.-2: 37). 

Naparappaccayenatiparassa asaddahanena. Missakalmmaditthih aharati ndma-rupa- 
paricchedato patthdya sammdditthdya vuttattd lokiyalokuttaramissakam sammdditthih 

avoca (Sam.-Tha.-2: 38). 

Kiccdna .... All the santient beings mostly are clinging to the fact that (the belief 
that self always remains as self) one's form is everlasting, and that (self has a limit) there 
is a time when self exists not any more ( a view called sassatadittihi ucchedaditthti ). 

Kiccdna .... He who sees, by vipassand hdna and magga hdna, the nature of the 
cause of arising and of resultant fonnation in its true perspective of the sankhdra loka, 
there does occur such a thing as non-existance in such a person (a clinging to the belief 
that the self lost its existance one the living being died). 

Kiccdna .... In sankhdra dhammas the clinging such as "mine, mine", attaclnnent 
by craving = tahnupaya, attaclnnent to the view of "the assume I" = ditthupaya, strong 
attaclnnent = upddana (clinging), deep rootedness = abhinivesa (adherence to one's 
belief) factors rnostly wrapped the santeint beings around. 

This Noble One, rny disciple, do not adhere to, clings to nor cultivate in his citta 
these adherence = upaya, the strong clinging = upddan, as the the assume I. 

He does not have wrong belief nor wrong thought such as "Dukkhameva 
uppajjamanam uppajjati, dukkham nirujjhamanam nirujjhati = If something formed, 
it the suffering that is formed, if cessation occurs, then it is the dukkha which does 
cease". 

Aparapaccaya hamamevassa ettha hoti = This disciple does not depend upon 
others to have acquired such belief. He knows by him self by virtue of the Attapaccekkha 
hana. Kiccana .... This much will suffice to have the right view = sammdditthi 
(Sam.-l: 257-258). 

Lokasamudaya — Lokanirodha 
Arising and Cessation of Mundane 

Formation of sankhdra due to avijjd and of vihhana due to sankhdra called the 
process of formation of called the mundane sankhdra = anulomapaccaydkdra = anuloma- 
paticca samuppdda dhamma is called Lokasamudaya. Nibbattilakkhand called updda 
(arising) of the characters of the paticca samuppdda, such as avijjd, sankhdra - etc. is 
also called the Lokasamudaya. 

Absolute dissolution (by way of asesaviraga and anuppddanirodha) of avijjd is 
due to arahattamagga. Because of this dissolution, by means of the non-reappearing 
cessation, the resultant sankhdra ceases (by way of asesavirdga and anuppddanirodha) 
completely by non-reappearing cessation which is the process of dissolution of sankhdra 
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= patilomapaccayakdra dhamma = patilomapaticca samuppdda dhamma is also referrd 
to as Lokanirodha. The dissolution of avijjd, sankhdra, etc., which are the characters of 
paticca samuppdda and which are subject to change called viparinama lakkhand, are 
also tenned Lokanirodha. 

If stated with reference to Patisambhida Pali, avijjd, tahnd, upddana, sankhdra, 
kamma dhammas etc. for which sanmudaya saccd dhamma as their cause clearly arises = 
clearly present. Due to this the cause vihhdna, ndma-rupa, saldyatana, phassa, vedana 
etc. referred to as the resultant five clinging aggregates, the dukkha saccd (the truth of 
suffering), has clearly fonned. These are all called the Lokasamudaya. 

Avijjd, tahnd, upddana, sankhdra, kamma etc., with samudaya saccd dhammas as 
the cause, ceased absolutely because of the arahattamagga (via the asesavirdga, anuppa- 
danirodha), by means of a non-reappearable dissolution. Due to such a cessation the 
resultant vihhdna, ndma-rupa, saldyatana, phassa, vedana etc. called the five clinging 
aggregates which are the tmth of suffering ceased (via the asesavirdga, anuppddaniro- 
dha) through a process of non-reappearable cessation, are also called Lokanirodha. The 
dissolution of the five clinging (or dissolution of the cause and consequences) by means 
of viparindma lakkhand is also the Lokanirodha. 

When the noble disciple, the follower of the Buddha, discems on the formation 
and process of fonnation, of cessation and its process by vipassandsammdditthi hdna, he 
would know that — 

Dukkhameva uppajjamanam uppajjati, dukkham nirujjhamanam nirujjhati = If 

it arises, then it is the dukkha which arises; if it ceases, then it is the dukkha which ceases. 
In him there is no doubt, no scepticism. 

As explained above avijja, tahnd, upddana called the kilesavatta dhamma (the 
factors of recunent of defilements) are just the updddnakkhandhd (clinging aggregates). 
The sankhdra - kamma, referred to as kamma vatta (recyle of action), are also just the 
updddnakkhandhd. So are the vihhdna, ndma-rupa, saldyatana, phassa, vedana etc., 
which are the vipdkavatta dhammas. These updddnakkhandhas are — sankhittena 
pahcuppdddnakkhandha dukkhd (Df.-2:243; Ma.-l: 82; Ma- 3: 292; Abhi.-2” 105), in 
accordance with desands, only the dukkha dhammas which are being tortured by the 
phenomena of arising and perishing all the time. 

It is expatiated as “if it arises, it is the dukkha which arises; if it ceases, it is the 
dukkha which ceases” and the meditator understands this arising and the process of 
arising, and ceasing and the process of ceasing of the sankhdraloka by sammdditthi hdna 
and maggasammdditthi hdna. In understanding the arising and its process, dissolution 
and its process of the dukkha referred to as lokasamudaya and lokanirodha, which kind 
of knowledge is involved, the paccekkha hdna or anvaya hanaP. See the following for the 
answer. 

Aparapaccayd hdnamevassa ettha hoti (Sam.-2: 32). 

Aparapaccayati na parappacayena, ahhassa apattiyayetvd attapaccekkhahhdnamevassa 

ettha hotiti (Sarn.-Tha.-2: 32). 
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In accordance with the opening of the Pali text, this is not the kind of knowledge 
that ends up in individuals who acquired it by words of mouth from his predecessors. 
The Buddha expounded that, in fact, “In this case the disciple does not depend on others, 
he understands it by his self via attapaccekkha hdna (practical knowledge). Therefore, 
this understanding is the knowledge of attapaccekkha hana. 

In this Suttana, the Buddha has expatiated with reference to the combination of 
these loki and lokuttara sammdditthi which are the vipassandsammdditthi called the loki- 
samdditthi and lokuttarasammdditthi called maggasammdditthi. 

Ndma-rupaparicchedato patthaya sammdditthiya vattattd lokiyalokuttaramissakam 
sammdditthim avoca (Sam.-Ti.-2: 38). 

As the Buddha has sermoned sammdditthi hdna (knowledge of right understan- 
ding) starting from ndmapariccheda hdna (knowledge that discems the corporeality and 
mentality as two separate groups), the sammdditthi, the combined lokilokuttara, has been 
said to have indicated in this suttana ( Sarn.-Ti.-2 : 38). 

This sammdditthi is the catusaccasammdditthi (the right understanding of 4-fold 
noble truth). These are the right understanding of the tmth of suffering, the right 
understanding of the tmth of origin of suffering, the right understanding of the tmth of 
the cessartion of suffering, and the right understanding of the trath of Path. The Buddha 
has instracted this knowledge of right understanding as attapaccekkha hana in Kiccana- 
gutta Suttan. The same explanation has been given in the Atthakattha (book of meaning). 
That the Buddha has expounded from the ndma-rupapariccheda hdna to catusaccaditthi 
called the attapaccekhha hdna has again been indicated by the teachers. 

In Nibbdnagdminipatipdd also, the followings have been written in accordance 
with the instractions given by the Buddha’s doctrines, Atthakatha and Tika. 

1. Concentration on corporeality called rupakkhandhd by attapaccekkha hdna to 
discem penetratively until paramatta is attained has been described in section on 
Rupakammatthana. (Vol. I). 

2. Concentration on corporeality called rupakkhandhd by attapaccekkha hdna to 
discem penetratively until paramatta is attained has been described in section on 
Namakammatthana. (Vol. II). 

3. The process of origin of sankhdra loka, called the lokasamudaya, which is the 
anulomapaccaydkdra = anuloma paticcasamuppdda dhammas, and concentration 
on these made by attapaccekkha hana to discem penetratively until paramatta is 
attained has been described in section on Paticcasamuppada. (Vol. III). 

4. Culturing of the sankhdra dhammas by way of their lakkhana (character), rasa 
(taste), paccuppatthdna (manifestation), and padatthdna (proximate cause) has 
been described in section on Paticcasamuppada. (Vol. IV). 

5. Disceming penetratively of fonnation and its process, cessation and its process of 
these lokasamudaya and lokanirodha is has been described in section on Vipassana. 
Especially in Udayabbayanupassana nana section, they are given under the names 
Samudayadhammanupassi Section, Vayadhammdnupassi Section and 
Samudayavayadhammdnupassi Section. (Vol V). 
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6. Yipassand exercise on the adittha past and future sankhdra (which do not belong to 
the present) anvaya hdna has been described in section on Udayabbayanupassana. 
(Vol. VI). 

WhatA wv«y« Nana Is 

Included in the knowledge of catusaccasammdditthi hdna is dukkha saccd named 
the five-fold updddnakkhandhd which are meditated so as to attain paramatta which 
understands penetratively by means of sammdditthi, which understand the samudaya 
saccd penetratively = sammdditthi which penetratively understands the fonnation of 
dukkha saccd because of samudaya saccd. Yipassand ditthi penetratively lrnows the true 
facts of the impermanence, of the suffering and of arising to a stage of khanikanirodha 
(momentary cessation). The dissolution of the samudaya saccd dhammas by means of 
anuppddanirodha due to which dukkha saccd dhammas cease by way of anuppdda- 
nirodha is understood penetratively by vipassandditthi. The disceming lokimagga 
dhamma referred to as vipassand hdna (insight knowledge); the knowledge of 
vipassandditthi that penetratively understands the facts of anicca, dukkha and anatta of 
these lokimagga dhammas; the maggasammdditthi which penetratively understands 
asanhkhata dhatu, nibbdna dhdtu referred to as nirodha saccd by drammanapativedha; 
the knowledge of maggasammdditthi that penetratively understands dukkha saccd, 
samudaya saccd and magga saccd dhammas by means of asamohapativedha etc. are all 
sammaditthi nana and are instracted by the Buddha to be Aparappaccaya iiatta = 
Attapaccakkha hana. The Atthaktha, Tika also have explained in a similar way. If so a 
question arises as to whether or not an anvayahdna is involved in these catusaccasammd- 
ditthi hdna. The following will answer this question. 

Dhamme hananti ekapativedhavasena catusaccadhamme hdnam catusaccabbhantare 
nirodhasacce dhamme hdnahca, yathdha “tattha katamam dhamme hdnarh, catusu 
maggesu catusuphalesu hdna”nti (Abhi.-2: 341; Ti.-Tha.-3: 202). 


Anvaye hananti cattdri saccdnipaccekkhato disvdyathd iddni, evum atitepi andgatepi 
imeva pahcakkhandhd dukkhasaccam, ayameva tahnd samudayasaccam, ayameva 
nirodho nirodhasaccam, ayameva maggo maggasaccanti evum tassa hdnassa 
anugatiyam hdnam (Ti.-Tha.-3: 202). 

Anvaye hananti anuaye hdnam, dhammahdssa anugamane hdnam, paccavakkhana- 
ndnassetam ndmam (Sam .-Tha-2: 62). 

Dhanimahdna — Ariyamagga hdna penetratively knows, taking the dhamma of 
nibbdna, the nirodha saccd, as the object by way of drammana pativedha which bears a 
meaning as the penetrative knowledge. By annihilation of moha which hinders the 
understanding of the traths such as dukkha sacca, samudaya sacca, and magga sacca, 
acquired the penetrative knoweldge by virtue of asammohapativedha. Ariyaphala hdna 
(the Noble Frait Knowledge) understands these, by taking the dhamma of nibbdna, 
nirodha sacca, via a penetrative knowledge of asammohapativedha. Seeing and lmowing 
this way, ariyamagga hdna included in the 4-fold ariyamagga and the ariyaphala hdna, 
included in the 4-fold ariyaphala, are all called the dhamma hdna. 
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Anvaya hana — Anvaya hdna sees the Four Noble Truths penetratively and 
presently via paccekkha hana (practical knowledge). In a similar way this knowledge 
knows “in the past as well as in future, only these five khandhas (5-fold clinging 
aggregates) are the dukkha saccd, only the tahnd is the samudaya saccd, only the nirodha 
nibbdna noble dhamma is the nirodha saccd, and only the eight maggah are the magga 
saccd 

In this way anvaya hdna is the kind of knowledge that always follows the 
dhamma hdna (Ji.-Tha.-3: 202). 

Anvaya hdna is a knowledge which is formed corresponding to dhamma hdna. A 
knowledge which always follows the dhamma hdna. The name anvaya hdna is the name 
of paccavekkhana hana (reflective knowledge) (Sam.-Tha.-2: 62). 

Therefore, note that paccavekkhana huina which arises corresponding to dhamma 
hdna referred to as the ariyamagga hdna, phala hdna = a reviewing knolwedge is called 
the anvaya hana. In lokuttardcattusaccdsammdditthi hdna, note that navaya hdna is not 
included. This is all about the anvaya hdna, a knowledge that always follows lokuttard 
ariyamagga hdna and phala hdna. 

The Anvaya Nana that always follows the Vipassana Nana 
Ndma-rupaparicchedato patthaya sammdditthiyd vuttatta lokiyalokuttaramissakdm 

sammdditthi avoca (Sam.-Ti.l: 38). 

As explained above by the teacher, the Buddha has preached the sammdditthi 
hdna starting from ndmaparicche-da hdna and because of this there also is anvaya hdna 
which always follows vipassand hdna named lokicatusaccasammdditthi hdna. As the 
anvaya hdna, which always follows the ariyamagga hdna and phala hdna, is just only the 
reflective paccavekkhana hdna, and is not included in lokuttara catusaccasammdditthi 
hdna. Similarly anvaya hdna, which always follows the vipassandsammdditthi hdna 
referred to as lokicatusacca sammdditthi, is just only a kind of paccavekhhana hdna. It is 
not included in loki catusaccasammdditthi hana. It is because loki catusaccasammdditthi 
hdna has been described as aparappaccaya hdna by the Buddha in Kiccanagutta Suttana, 
and this aparappaccaya hana explained as attapaccekkha hdna by atthakatha. 

See Nibbanagaminipatipada Vol. I in sections on Vipassana, Udayabbayanupas- 
sana for clarity of the Four Noble Truth during period of lokivipassand. Similarly for 
disceming on the past and future sanldiara by anvaya hdna which always follows the 
vippasand sammdditthi hana is given in section on Vipassana, Udayabbayanupassana, 
Bhanganupassana. 

L okicatusaccasam m ddi{{h i 

The Buddha has critically analyzed the Eight Maggan Dhannna in sections on 
Dhammanupassana, Magga sacca of Mahasatipattha Suttana. Among these eight, 
Sammaditthi has been classed as four groups. 

Katamd ca bhikkave sammdditthi. Yam kho bhikkave dukkhe hdnam, dukkha- 
samudaye hdnam, dukkhanirodhehdnam, dukkhanirodhagaminiyd hdnam. Ayam vuccati 
bhikkhave sammdditthi (Ma.l: 88). 



86 


Bbikkhus .... What is sammdditthi ? Bhikkhus ... The following four knowledges 
are the sammdditthi ( Ma.l : 88). 

1. The knowledge that recognizes the dukkha saccd. 

2. The knowledge that recognizes the samudaya saccd which is the cause of dukkha. 

3. The knowledge that recognizes the nirodha saccd of dukkha. 

4. The knowledge that recognizes the magga saccd which is leads to Nibbdna where 
dukkha has been eradicated (the practice laeding to the Path for attainment of 
Nibbana). 

Discussion of Early Great Mathera 

In this satipatthdna desand the Buddha has discussed on eight-fold maggan and 
treated each analytically in the section on magga saccd. On this fact there had been a 
discussion, called dhammasakiccha among the great matheras. The discussion on the 
practice of satipatthdna on the eight maggah classes in Mahasatipatthana Suttana was 
focussed upon as to whether 

1. Pubbasatipathanamagga = is the lokisatipathana to be practiced prior to attaining 
the ariya magga or 

2. Has it been sermoned as combined lokilokuttara called missakamagga. 

The mathera Tipitkaculanaga said it is pubbdgasatipatthdna magga = the satipatthdna 
magga which has to be fulfilled prior to acquring ariya magga. The Tipitakacula 
mathera, the teacher of Tipitakasulanaga mathera, has indicated missakamagga as the 
pubbdgasatipatthdna magga, a combination of both lokisatipatthdna magga and lokut- 
tarasatipatthd magga. But Tipitakasulanaga mathera, as a student replied that it is the 
pubbdgasatipatthdna magga, and the teacher repeatedly said it is the missakamagga. 
Because of this repeated sermon by the teacher, the student does not prevent hom from 
doing so but has to rernain quiet. 

Later Tipitakacula mathera, in an attempt to find the right answer, recited the 
Mahasatipatthana Pali and found in its conclusion that the Buddha has admittedly state 
the right answer. 

Yo hi koci bhikkhave ime cattaro satipatthdne evum bhdveya satta vassdni.. ( Ma.-l: 90) 

Bhikkave .... If a certain meditating monk meditated on the 4-fold satipatthdna, as I 
have instructed, for seven years (... he could attain either arahatta magga or, if there still 
are renmant kilesa, anagdmi magga). When he arrived at this stanza, he came to realize 
what the right answer is. 

Lokuttaramaggo upajjitvd satta vassadni titthamdno ndma natthi (Ma.-Tha,- 1: 235). 

Lokuttardmagga is not going to remain throughtout the seven years’ duration 

(Ma.-Tha.-l: 235). 

The Buddha decisively expounded as “the missaka magga I have mentioned is not 
attainable in the Mahasatipatthana Suttan, but only the pubbdgasatipatthdna magga is, as 
Culanaga has realized” (Ma.-Tha.- 1: 235). 

In this pubbabhasatipatthana magga are included the four kinds of sammdditthi 
hdna too. These four are the kinds of knowledge that a meditator rnust have exercised 
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and acquired before arriving at the the ariya magga. 

1. The five-fold updddnakkhandhd, existing as the past, future, present, ejjatta, 
bahiddha, oldrika, sukhuma, hina, panita, dura, santika, of 11 kinds, is the dhammas of 
dukkha saccd. The attapaccakkha hdna, which can penetratively visualize this dukha 
saccd, is the sammdditthi, which has the ability to understand in the dukkha saccd via the 
knowledge of dukkhe hdna. The meditator must have acquired this sammdditthi before 
attaining the ariya magga. By acquiring these knowledge in this way, the factors of the 
dukkha saccd dhamma can be visioned penetratively by virtue of sammdditthi hdna 
called attapaccakkha hdna. Now the meditator is on the path leading to the nibbdna. 
Note that in this dukkha saccd group are included the past and future five-fold updddnak- 
khandhds. 

2. The updddnakkhandha, kilesavatta, updddnakkhandhd and sankhdra-kamma called 
kamma vatta updddbakkhandhd, headed by avijjd, tahnd, updddna and which are the 
causes of five-fold paccuppan patisandhekhandhd etc. of five-fold updddnakkhandhd, 
are, in accordance with the dhamma - atite hetavo pahca - etc., the updddnakkhandhds 
of the past period. Again, kilesa vatta updddnakkhandhd, kammavatta upddddankkhan- 
dhd cultivated in the present life, the causes due to which there will appear resultant 
updddnakkhandhd termed jdti (jardmarana ) are the iddhi hetavo pahca, ayatim 
phalapahca desand, and according to which they are just the updddnakkhandhd of the 
future period. 

The conspicuous resultant fonnation of five-fold paccuppannavipdkavatta vipd- 
ka vatta updddnakkhandhd due to the past updddnakkhandhd called kilesavatta kamma- 
vatta as the cause, and because of culture of kilesavatta kammavatta updddnakkhandhd in 
the present period has resulted in vipdkavatta updddnakkhandhd to come, are to be 
known penetratively by oneself. Attapaccakkha hdna, which penetratively visualizes 
these, is the sammdditthi hdina which enables one to see the cause of dukka sacca in 
accordance with dukkhasamudaye hdnam. The meditator must have already acquired this 
sammdditthi hdna view before attainment of ariya magga. 

In such an endeavour should one employ anvaya hdna which sees by speculation, 
or by attapacakkha hdna which sees penetratively oneself? See the following. 

Aparapaccayo hdnamevassa ettha hoti (Sam.-l: 258). 

Aparappaccayati na aparappaccayena, ahhassa apattiydyetva attapaccakkhahdna- 
mevassa ettha ahotiti (Sam.-Ttha.l: 32). 

According to this doctrine, it is not to be tried by anvaya hdna which sees by 
anumdna speculative vision. It is not the knowledge handed down from one’s teacher nor 
that received from others. The endeavour must be made by attapaccakkha hana which 
is seen penetratively by oneself. 

According to Ahdrasuttana (Sam.-l: 253) desana method, the knowledge can be 
oriented toward the past it is possible to discem on paticca samuppdda, the cause-result 
relationship. (For a detail description see section on Paticca Samuppada). (It does not 
necessarily mean to discem on all samsaric circus). 
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3. Attapaccakkha hdna which can discem on the formation of resultants vipdkavatta 
updddnakkhandhd from causes avijja. tahnd, updddna, sankhdra, kamma etc. is Paccaya- 
to udayadassana hdna. Because janaka factors, which can directly give rise to the upd- 
ddnakkhandha, can be dicemed penetratively by the knowledge paccayato udayadassana 
hdna, samudaya sacca becomes clear ( Visuddhi-2 : 267). 

4. Because of the arahattamagga, the causes like avijja. tahnd, updddna, sankhara, 
kamma etc. have ceased by nature of asesavirdga and anuppddanirodha in such a way 
that they are non-retumable, non-reappearable. Due to this cessation the future khandhas 
also ceased by non-returnable dissolution after khandhaparinibbdna (passing away of the 
aggregates). The lmowledge that can recognize this kind of cessation is paccayato 
vayadassana hana. Combination of the paccayato udayadassan hdna and paccayato 
vayadassana hdna is the udayabbayadassana hana. 

Here too, for a meditator at worldling stage and when the udayabbaya hdna is in 
force the time to attain ariyamagga and to enter parinibbdna will just be the future. This 
fliture may either be the future of the present existance, any one life that is to come. A 
meditator must attempt to acquire the lmowledge that understands penetratively, by 
himself through attapaccakkha hdna, the fact that because of the cessation of causes via 
anuppddanirodha, the resultant aggregates cease by way of anuppddanirodha. The 
meaning of this anuppddanirodha is the lokinirodhasacca dhamma. Because of the 
penetrative vision of the dissolution of derived resultants due to cessation of the causes 
by way of the anuppddanirodha, the nirodha saccd dhamma becomes clear by virtue of 
paccayto vayadassana hdna ( Visuddhi-2 : 267). 

The knowledge that can discem the fonnation of the cause updddnakkhandha and 

the resultant updddnakkhandha is the khanato udayadassana hdna. The dukkha sacca 
becomes clear because of penetrative vision of jdtidukkha (suffering of rebirth), the form- 
tion of updddnakkhandhas by means of knowledge of udayadassana hdna. The 
lmowledge that can discem the dissolution of these updddnakkhandhas is the khanato 
vayadassana hdna. As the khanato vayadassana hdna penetratively understands the 
maranadukkha, the incessant dissolution of updddnakkhandhas, even the dukkha sacca 
become clear ( Visuddhi-2 : 267). These are the knowledges that understand the fonnation 
of dukkha of the updddnakkhandhas, called the dukkha sacca. The khanato 
udayadassana hdna and khanato udaydassan tidna, when combined, become khanato 
udayabbaya dassana hana. 

The above two kinds of udayabbayadassana hdna vision referred to as paccayato 
udayabbayadassana and khanato udayabbaya dassana are the vipassandditthi. This 
vipassandditthi—paccayato udayabbaya and khanto udayabbaya, called the two udayab- 
baya of the sankhdra dhammas, can momentarily eradicate the sammoha dhammas which 
hinder visualizing these two. It is, therefore, the lokisaccd dhammas. Because of the 
lmowledge of vision by these two udayabbaya hdna the lokimagga sacca dhantma 
becomes clear in the continuum of a meditator ( Visuddhi-2: 268). 

By Arupasattaka vipassand method of meditation - when the past manodvarika 
vipassandjovithi ndma dhamma, called pr c-citta, can be discemed by post -citta called 
later vipassand manodvdrika vipassandjovithi ndma dhamma, and when vipassand hdna. 
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called hdna = manodvarika vipassandjovithi ndma dhamma can be discemed again by 
bhaiigdnupassand, the lokimagga saccd dhamma becomes apparent. (For the method of 
meditation see section on Vipassana meditation). 

This is how four-fold lokisaccd is acquired by means of vipassandditthi during 
exercising the lokivipassand. This vipassandditthi called attapaccakkha hdna is one of 
the eight-fold lokimaggah dhamma. In Mahasatipatthana Suttana the Buddha has 
instructed to acquire pubbagasatipatthdna magga prior to attaining ariya magga. 

A meditator might have wondered if there have ever been disciples who have 
penetratively visioned lokasamudaya and lokanirodha dhammas by sammdditthi hdna, 
called paccakkha hdna, after exercising along the line of these instractions. If so, then 
go through the extracts from Mahatahnasahkhaya Suttana given below. 

Extracts from Mahdtahnasahkhaya Suttana 

Bhutamidanti bhikkhave passathdti. Evum bhante. Taddhdrasambhavunti bhikkhave 
passathdti. Evum bhante. Taddhdranirodhd yam bhutam, tam nirodhadhammanti 
bhikkavepassathdti. Evum bhante (Ma.-l: 236). 

Sammappahdya passatoti idam khandhapahcatam jdtam bhutam nibbattanti yathdva- 
sarasalakkhanato vipassandpahhaya sammd passantassa. Pahaya suditthanti rnttana- 
yeneva vipassandpahhdya sutthu dittham (Ma,-Tha.-2: 207). 

Bhilckhus .... Do you ever discem, by vipassandsammdditthi hdna, that this five- 
fold khandhas (5-fold aggregates) have appeared clearly?, asked the Buddha. 

We do, rny Lord, reply the bhikkhus. 

Bhilckhus .... Do you ever discem, by vipassndsammdditthi hdna, that this 5-fold 
aggregate appear as a result of the causes that clearly exist?, ask the Buddha. 

My Lord, we do, reply the bhikkhus. 

Bhilckhus .... Do you ever discem that the resultant khandha possesses the nature 
of cessation by anuppddanirodha because the causes cease by way of anuppadanirodha? 
Aslc the Buddha. 

We do, my Lord, reply the bhikkhus (Ma- 1: 326). 

These bhikkhus penetratively know the fact that sankhdra is fonned because of 
avijjd fonnation, and because of sankhdra, vihdna is fonned, etc. of the processes of the 
sankhdraloka referred to as anuloma paccaydkdra = anulomapaticca samuppdda, the 
nahire of the lokasamudaya, because of arahatta magga of avijjd the nature of the 
asesaviraga = the nature of absolute and non-returnable cessation by way of the nature of 
anuppddanirodha. (For a broader description, see (Ma.- 1: 327). 

With regard to attaining the vision of vipassand sammdditthi hdna, the Buddha 
has made many questions to these bhikkhus. From among these question and answers, 
some which are relevent are given. 
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Questions and Answers 

The Bhuddha ask the Bhikkhus .... If you have indeed acquired knowledge and 
sight this way “ do you say the Buddha, as our teacher, is respectable, and with due 
respect to the Bhuddha we state this way?” 

No, our Lord, we do not state this way, was the answer from the Bhikkhus. 

Bhikkhus .... If you have indeed acquired knowledge and sight this way, do you 
state that “the Buddha as a samana has expatiated this way, and we the samana have said 
this way?” 

No, our Lord, we do not state this way. 

Bhikkhus .... If you have indeed acquired knowledge and sight this way, do you 
relay these to other teachers? 

No, our Lord, we do not. 

Bhikkhus .... If you have indeed acquired knowledge and sight this way, could 
these be, in essence, from the discipline and kotuhala mahgald of many samana and 
byahmana ? 

No, our Lord, it could not be. 

Nanu bhikkhave yadeva tuhmdkam sdmam hdtam sdmam dittham sdmam viditam, tadeva 
tuhme vadethdti. Evum bhante (Ma.-l: 332). 

Samam hatanti sayam hdnena hdtam. Saman ditthanti sayam pahhdcakkhund dittham. 

Samam viditantisayam vibhdvitampdkatam katam (Ma.-Tha.-2: 209). 

Sayam hanena hatantiparaneyatam muncitvd attano eva hdnena yathavato hanam. 
Evum bhutahca sayam paccakkhanto dittham ndma hotiti dha “sayarn pahhacakkhuna 
dittha”nti. Sayam vibhdvitanti tehi bhikkhuhi tassa atthassa paccattam vibhutabhdvum 

dpdditam (Ma.-77.-2: 227). 

Bhikkhus .... Do you rnean knowing and seeing by your self by means of 
Sammdditthipahhd cakkhu ( knowlwedge by eye of right understanding) called attapac- 
cakkha hanal 

Yes, our Lord, we do. 

Bhilckhus ... Sadhu = good. Bhilddrus .... With this dhamma, which you can see 
by yourself, which can bringforth benefit any time, which is an ideal to demonstrate to 
others, which should be maintained within your body and rnind, which only the leamed 
individuals can know and appreciate, I have directed you, my sons, to the nibbdna (to 
have approached the nibbdnd). Bhikldrus .... This is the dhamma, which you should 
discem; it can bring-forth benefit any time; it is demonstrable to others to exercise; it 
should be maintained with one’s body and mind; only the leamed individuals can know 
and appreciate. In this way I have preached to you. I preach this dhamma with reference 
to the fact that you have distinctly know by own (Ma,- 1: 332). 



91 


Sampati Dittha Sankhara, Sampati Adittha Sankhara 

After going through various explanations given above, and if the meditator under- 
stands and contended with, he will also agree with the the division of the past and future 
sankhdra dhammas into two classes as given below. 

Among the characters of the paticca samuppada dhammas from the avijjd to 
jaramarana are included the dhamma groups of the past period, of the future and of the 
present. Similarly among the samudaya dhamma groups are included the past causes 
called dhamma groups of the past period, of the future and of the present. A meditator 
should partly acquire the knowlcdge of the characters of the paticca samuppdda and the 
nature of interrelationship arnong these characters relative to meditator’s pdrami hdna. 
This knowledge is acquired by vipassand sammdditthi hdna called the attapaccakkha 
hdna. 


Again according to method of saccddesand - among the dukkha saccddhamma 
groups are included resultants of the past, future and the present referred to as dhamma of 
the past period, of the future period and of the present period. In the same way, among 
the samudaya saccd dhamma groups are included the past cause referred to as past period 
dhammas, the present cause referred to as the present period dhammas, and for those who 
are still continuing the infinite rounds of rebirth, the future cause referred to as future 
period dhammas. 

In the accounts of lokinirodhasaccd are included the future dhamma groups for 
the one who is going to pass away in the present life, and later future dhamma for the one 
who is going to pass away in any one of the future lives. The lokimagga saccd dhamma 
is the process of vipassand manodvarika jovithi dictated by the practising vipassand 
sammdditthi hdna and is therefore the dhamma groups of the present period. The sdvakas 
should have tried to discem penetratively the four-fold lokimagga saccd in part, before 
arriving at the ariamagga with their corresponding pdramis via attapaccakkha hdna, 
referred to as vipassand sammdditthi hdna, which occur prior to ariyamagga. 

The above mentioned past, future (and present) sankhdra dhammas discemed via 
the attapaccakkha hdna, referred to as vipassand sammdditthi hana, are the sampati 
dittha sankhara dhammas. The joumey through the sasaric circus is too long for a 
savaka to have discenred these dhammas completely. Those dhammas that have not been 
discemed by the attapaccakkha hdna, referred to as vipassana sammdditthi hdna, are the 
sampati adittha sankhara dhammas. A meditator who has completed disceming the 
sampati dittha sankhdra dhammas, can do so in a similar way for the past and future 
sampati adittha sankhdra dhammas by knowledge of anvaya hdna. It rnust be noted that 
this anvaya hdna is the knowledge not included in vipassand sammdditthi hdna, called 
attapaccakkha hdna, but a kind of paccakkhan hdna that always follows the vipassand 
hdna. 


Only if the past, future and present sankhdra dhammas are taken to be of two 
classes as sampti ditthi sankhdra and sampti aditthi sankhdra, can the solution can be 
made. If all the past and present sankhdra dhammas are blindly accepted as discemible 
by anumdna only by anvaya hdna, then the expations in relation to the penetrative 
knowledge by the vipassana sammdditthi tidna, called attapaccakkha hdna of the nature 
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of the relationship of the paticca samuppdda, and of four-fold lokisacca, would be of no 
meaning. The leamed may sometimes have overlooked the fact. 

If the division of the past and future sankhdras into the past and future sampti 
dittha and sampti adittha sankhdras cannot be accepted, then the otllowing expressions 
from Patisambhidha Magga Pali. 

Jdtd avijjd paccuppannd, sattd nibbattilakkhanam vayo, anupassand hdnam. R. Jdto 
bhavo paccuppanno, tassa nibbattilakkhanam udayo, viparindmalakkhanam vayo, 

anupassand hdnam ( Patisam 52). 

[Even paramatthadhammasabhdvalakkhand, called the material body formation 
clearly as updda-thi-bhahga, is said to have attained patiladdhattabhdva = attabho .] 

The paramatthadhammasabhdvalakkhand while in its fomiative stage, called avijjd 
which is (one’s own fomi) still attaining is the paccuppanna dhamma. The 
sahkhatalakkhand which should be taken arising stage of avijjd is the udaya = arising. 
The sankhatalakkhand which is taken as deterioration is the perishing away = noted as 
the vaya. The nupassand knowledge of concentration on the udaya and vaya tiine and 
again is the udayabbaydnupassand hdna. R. 

The paramatthadhammasabhdvalakkhand while in its formative stage, the bhava 

(called kammabhava + upapattibhava ) still attaining, is the paccuppanna 
dhamma. The asahkhatalakkhandl, which can be taken as the arsing stage of that bhava 
is the arising = noted as the udaya. The sankhatalakkhand which is taken as 
deterioration is the perishing away = noted as the vaya. The nupassand knowledge of 
concentration on the 

udaya and vaya time and again is the udayabbaydnupassand hdna ( Patisam.- 52). 

If a breakdown is made of the characters of the paticca samuppdda with the 
paccuppanna bhava in the middle, then avijjd, sahkhdra dhammas etc. are the dhamma 
groups ofthe pastperiod. Upapattibhava reterred to as jdti is the dhamma groups that 
belong to the future period. The vihhdna, ndma-rupa, salayatana, phassa, vedana, tahna, 
updddna and kamma bhava are all dhamma groups belonging to the preent period. 

These dhammas, however, are dhammas that have arisen, arising, and still to arise 
as updda-thi-bhahga. These dhammas are still included in the three khanas of updda-thi- 
bhahga duration, and still staitc in these three khanas. And during these three periods the 
paramatthadhammasabhdvalakkhand referred to as the paramattha material body, the 
attabho, are momentarily acquired and therefore tenned as the paccuppanna dhamma. 

What it really means is this. It is trae that avijja is the dhamma of past period. It 
has then existed clearly in the fonn of updda-thi-bhahga. While existing so during that 
period, that avijjd is referred to as the paccuppanna dhamma. When the meditator 
discems this avijjd via udayabbaydnupassand hdna, he must concentrate on, and acquire, 
the arising phase updda and perishing phase bhahga of this avijjd. If one can concentrate 
on the arising and perishing away of the avijja, then that udayabbaydnupassand hdna is 
referred to be concentrating on the avijjd of the present period. Note that the same 
applies the concnetration on the characters of the paticcasamuppdda during remaining 
three periods. In connection with this paccuppanna dhamma the great teacher of the 
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doctrine opened as follows. It has been translated by Pye Sayadaw. 

Nayadassanavasena vd evum vuttam. Pathamahni paccuppannadhammdnam 
udayabbayam disvd atha atitdndgate nayam neti ( Mahdti.-2: 423). 

In another way — by nayadassana it rneans this way. To begin with acquire the 
udayabbaya by paccakkha, and later the same applies for the past and future periods 
(Pyr,- Visuddhi Nissaya - 5: 165). 

What Paticcasamuppada Dhamnta Is 

This cause-result relationship = paticca samuppdda dhamma was not created by 
the Buddha himself. Whether or not the Buddhas, named tathdgata (one who has found 
the truth), have appeared in this loka (world), this causal relationship = paticca 
samuppdda dhamma will still exist in this world. But only when sammdsambuddhas (the 
perfectly enlightened ones), named tathdgata, have appeared in this world expounded the 
cause-result relationship = paticca samuppdda dhamma, the sentient beings have the 
chance to know it (Sam.-l: 246. See Paccaya Suttan). 

Suppose the Buddha has not appeared in this world, or the Buddha has appeared 
but sentient beings have not the chance to listen to his teaching, or they have did have the 
chance but were under the inHuence of such extreme beliefs as sassataditthi and 
ucchedaditthi, then they would not be able to understand the paticcasamuppddha 
dhamma. 

This cause-result relationship = paticcasamuppddha dhamma have deep meaning. 
It is hard to understand. To the Venerable Ananda, who expressed paticcasamuppddha 
to be simple and shallow, was cautioned by the Buddha as “Mahevum Ananda mahevum 
Ananda, my young brother Ananda do not say this way, Ananda do not say this way.” 
(Di,- Sam - 2: 47; Sam- 1: 318). 

However hard and deep it may be, the paticcasamuppdda dhamma will have to be 
clearly and analytically understood by attapaccakkha hana and sammdditthi hdna etc. of 
the three parihhd. Without penetratively understanding this way escape from vicious 
rounds of rebirth, ageing, suffering, the death and recurrent of rebirths. Without the 
knowledge of the cause-result relationship = paticcasamuppdda dhamma, no one should 
be recognized as samanabydmana (see Sam - 1: 255 - 256). 

The Buddhas, who have arisen, arising and going to arise know the this paticca 
samuppdda dhamma analytically, and that is the reason why they are able to have arisen, 
still arising and going to arise. As long as the sentient beings are ignorant of the paticca 
samuppdda dhamma, they will be under inHuence of the sassataditthi and ucchedaditthi 
and will still be bounded by miserable suffering. Therefore, those who want to escape 
from various sansdravatta dukkhas must try to penetratively understand the paticca 
samuppdda via sammdditthi hdna called attapaccakkha hdna. This has many times been 
advised in Nidanavaggasamyutta desanas (see Sam.-l: 257; Kiccanagutta Suttana etc.). 

Tadanvaya Dhammas in Patisanibhidamagga Pali 

Aniccato manasikaroto adhimokkhabahulassa sandahdariyam ddhipateyam hoti, 
bhdvand cattdrahdariydni tadanvaya honti, sahajdtapaccayd honti, ahhamahhapaccayd 
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honti, nissayapaccayd honti, sampayuttapaccayd honti, ekarasd hoti, ekarasatthena 
bhdvana, yo sammdpatipanno, so bhdveti, natthi micchdpatipannassa idariyabhdvand. 
Dukkhato mansikaroto passaddhibahulassa samddhihdariyam ddhipateyam hoti. R. 

Anattato mansikaroto vedabahulassa pahihdariyam ddhipateyam hoti. R. 

(Patisam. 245-246). 

Tadanvaya hontiti tam anugdmini tam anuvattinihonti (Patisam.- Tha.-2: 161). 

The sankhdra dhammas taken to heart as anicca, and the determination as anicca 
= in individual with high adhimocka (saddhdrimockkha) detennination (deter-mined 
faith), saddhindriye (faculty of faith) is his principle. In vipassand meditation the four- 
fold indriyas (controlling principles), such as effort, mindfulness, concentration, 
wisdom, are always associated with that principle. R. 

The sankhdra dhammas taken to heart as dukkha is peacefulness = in one who is 
fully relaxed sammddhindre (faculty of concentration) is his principle. In the vipassand 
meditation the the four-fold indriyas (faith, effort, mindfulness, wisdoin), are always 
associated with that principle. R. 

In wise individual who takes the sankhdra dhammas to heart as anatta, in him 
pahhindre (faculty of widoin) is the principle. In the vipassand meditation the the four- 
fold indriyas (faith, effort, mindfulness, concentration), are always associated with that 
principle. R. The are sahajdta-paccaya (conascence condition), ahhamahha-paccaya 
(mutuality condition), nissaya-paccaya (dependence condition), sampayutta-paccaya 
(relation of association) and functional similarity. From sense of functional similarity, it 
is the bhdvand (mental culture). A meditator practises on good exercise tenned sammd- 
patipanna (having the right view). The meditator is taken as practising for maturity of 
indre, referred to as indriyabhdvana (power of mental culture). A certain individual 
practises concentration on micchapatipatta procedure. Then he cannot be taken as taken 
as practising for maturity of indre, referred to as indriyabhdvana (Patisam. 245-246). 

There are fve classes of indre: saddhd (faith), viriya (effort), sati (mindfulness), 
sammddhi (concentration) and pahhd (wisdoin). Then any one who takes the sankhdra 
dhammas as anicca and concentrate on it, the saddhindre is his principle. To this are 
associated the the four-fold indre: viriya, sati, sammddhi and pahhd. This saddhd and the 
four-fold indre arise in association with each other within a cittakhana (thought moment). 
Saddhd supported these four by force of sahajdta, ahhamahha, nissaya and sampayutta. 
Therefore, these four-fold indre have been expounded to be tadanvayadhamma which is 
associated with sammddhindre. 

In an individual who takes sankhdra dhammas as anatta to heart, the pahhahdre 
is his principle. The indre such as saddha, viriya, sati, sammddhi are always associated 
with the pahhahdre. This pahhahdre supports these four via the forces of sahajdta, 
ahhamhha, nissaya and sampayuttapaccaya. Therefore, these four-fold indre are 
always associated with the pahhahdre and are expatiated as tadanvayadhamma. 

These tadanvayadhammas are the dhammas (mental perception of vipassana) 
fonned in association with, and in reciprocal support of each other, by way of sahajdta, 
ahhamhha, nissaya and sampayuttapaccaya, within a vipassandjo and a cittakhana. 
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It is not the kind of anvaya nana referred to as analytic paccavekkhana hdna, nor 
included in the vipassandditthi hana, which always arises in associated with 
vipassandsammdditthi hdna called the attapaccakkha hdna as explained above. It is 
neither the kind of anvaya hdna, referred to as paccavekkha hdna, always fonned in 
association with lokuttaramagga hdna and lokuttaraphala hdna nor is it included in 
ariyamagga hdna and ariyaphala hdna. 

Anvaya Nana that is always associated with Ariyamagga Nana 

In Nanavatthu Suttan of Nidanavaggasamyutta Pali the Buddha indicated (44) 
kinds of sampattis (sustained deep rnental absorption) existing termed as hdnavatthu 
(rnental material) lmolwedge. The 11 characters of the paticcasamuppdda from 
jardmarana through sankhdra have been expatiated to be endowed with four kinds of 
knowlcdge. Altogether there will be (11 x 4 = 44) hdnavatthu. Here some examples will 
be presented. 

1. Jardmarana hdnam = the knowledge that understands the jardmarana, 

2. Jardmaranasamudaye hdnam = the knowledge which understands the origin of the 
jardmarana, 

3. Jardmarananirodha hdnam = the knowledge that understands the cessation of the 
jardmarana, 

4. Jardmarananirodhagdminiya patipaddya hdnam = the knowledge that understands 
the nirodha saccd, the truth of cessation of the jardmarana = the 

knowledge that understands the practice of attainment of nibbdna. R. 

1. Sankhdresu hdnam = the knowledge that understands the sankhdras, 

2. Sankhdrasamudaye hdnam = the knowledge that understands the origin of the 
sankhdras, 

3. Sankhdranirodha hdnam = the knowledge that understands the nirodha saccd, the 
truth of cessation, of sankhdras, 

4. Sankhdranirodhagdminiya patipaddya hdnam = the knowledge that understands 
the nirodha, the cessation, of sankhdras = the knowledge that understands the 
practice leading to nibbdna. 

This is how each character of paticcasamuppdda has the four saccd (truth) giving a 
total of (44) 11 characters. 

1. Jardmarana refers to the aggregates which have the nature of jardmarana (ageing, 
decay and death). The expression that knowledge that understands the jardmarana 
refers to the knowledge which understands dukkha saccd (tmth of suffering) of 
updddnakkhandhd (the clinging aggregate), which have the nature of jardmarana. 

2. Samudaya which is the cause of jardmarana is jdti. Jdti is the beginning of life 
which has the nature of jdti or the nature of updda (arising). The knowledge that 
understands this jdti is knowledge that understands the samudaya (arising) of the 
cause of jardmarana. 

3. Jardmarananirodha dhamma is the nibbdna. This nibbdna = the knowledge that 
understands the nirodha sacca is the knowledge that understands the marananiro- 
dha saccd. 

4. Jardmarannirodhagaminipatipadd is the eight-fold ariyamagga (Noble Eight-fold 
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Path) related to ariyamagga (the Noble Path). The knowlcdge that understands the 

Noble Eight-fold Path is the knowledge that understands the practice leading to the 

nibbdna where jardmarana has ceased. 

The origin of jdti is the kamma bhava (sensual existance); the origin of existance is 
the updddna (clinging to existance); the origin of updddna is tahnd (craving); the origin 
of tahnd is the vedand (feeling); the origin of vedand is phassa (contact); the origin of 
the phassa is the saldyatana (sense bases); the origin of saldyatana is the ndma-rupa 
(mind and matter); the origin of ndma-nipa is the vihhdna (perception); the origin of vih- 
hdna is the sankhdra; and the origin of sankhdra is the avijjd (ignorance). This is 
distinct. In this way each of the 11 characters of paticca samuppdda has four factors, 
making it (44) rnental properties altogether. (See Sam,- 1: 288 - 290 for a broader 
treatment). 

Again in the same Suttana the Buddha has preached on the arising of anvaya hdna 
in this way. 

Yato kho bhikkhave ariyasdvako evum jardmaranam pajdndti, evum jardmaranasamu- 
dayam pajdndti, evum jardmarananirodham pajdndti, evum jardmarananirodhagdminin 
patipadam pajdndti. Dhamme hdnam so imind dhammena viditena akdlikena pattena 
pariyogdhlena atitdndgate nayam neti (Sam.-l: 289). 

Ettha ca na catusaccadhammena vd sakkd atitdndgate nayam netum, catucassena pana 
maggahdnena patividdhe parato paccavekkhahdnam ndma hoti, tena nayam netiti 

veditabbd (Sam.-Tha.-2: 62). 

Bhikkhus .... An ariyasdvaka (Noble Disciple) knows the following. 

1. He understands the jardmarana, 

2. He understands the samudaya as the cause of jardmarana, 

3. He understands the nibbdna dhamma as the truth of cessation of the jardmarana, 

4. He understands the magga saccd which is the practice leading to attainment of 
nirodhanibbdna where jardmaran has ceased. 

This the dhamma hana of the ariyasavaka = the ariyamagga hdna (knowledge of 
Noble Path) which understands the catusaccadhamma (dhamma of Four Noble Truth). 
This ariyasavaka, ariyamagga hdna cakkhu (eye of wisdom for Noble Path) (by nature of 
asammohapativedha), that is sighted by paccakkha, that is to be understood by 
ariyamagga pahha, that could result any time (= by one’s own ariyamagga after which 
ariyaphala could result any time), attaining the Four Noble Truth by means of which the 
catusaccadhamma is acquired, by this catusaccddhamma contained in it by ariyamagga 
hdna or in other words by ariyamagga hdna which penetratively understands the catusac- 
cadhamma, and applicable also in past and future, i.e arrives at the paccavekkhand hdna 
that understands the four-fold saccadhamma of the past and the future (Sam.-l: 289). 


Ye kho keci atitamaddhdnam samand vd bydmand vd jardmaranam abhahhamsu, 
jardmaranasamudayam abhahhamsu,jardmarananirodham abhahhamsu,jardmarana- 
nirodhagdminim patipadam abhijdnissanti, abhahhamsu, sabbete evameva abhahhamsu, 

seyathdpdham etarahi. 
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Yepi hi keci andgatamaddhanam samand va bydmand vd jardmaranam abhijdnissanti, 
jardmarasamudayam abhijanissantijaramaranirodham abhijdnissanti, jardmarana- 
nirodhagdminim patipadam abhijdnissanti, sabbete evameva patipadam abhijdnissanti, 
seyathdpdham etarahiti. Idamassa anvaye hdnam. 

Yato kho bhikkhave ariyasdvakassa imdni dve hdndniparissudhdni hunti pariyoddtdni 
dhamme hdnahca anvaye hdnahca. Ayam vaccati bhikkhave ariyasdvako “ditthisam- 
panno ” itipi, “ dassanasampanno ” itipi, “dgato imam saddhammam ” itipi, passati imam 

saddhamam ” itipi, “sikkhena hdnena samantagato ” itipi, “sikkhaya vijjdya 
samantagato ” itipi, “dhammasotam samdpanno ” itipi, “ariyo nibbedhikapahho ” itipi, 
amatadvdram dhicca titthati ” itipiti (SamA: 289). 

In the past these samanabydmanas understood the jardmaranajardmaranasamu- 
daya, jardmarananirodha, the way of practice leading to jardmarananirodha. They 
understood these the way I do today. 

In future too, these samanabydmanas will understand the jardmarana, jardmarana- 
samudaya, jardmarananirodha, practice leading to jardmarananirodha. These samana- 
bydmanas will understand the way I do today. The same applies to the knowledge in the 
past and present. This the anvaya hana, which is always associated with ariayamagga 
hdna. 

Bhikkhus .... An ariyasdvaka, at a certain time can be taken as one who possesses 
the dhamma hdna called ariyamagga hdna which understands the ariya sacca dhammas 
by virtue of asamohapativedha, the anvaya nana called the paccavekkhana hdna which 
understands the association with ariyamagga hdna, and these two hdnas are untainted 
and clean. Bhikkhus .... Then this sdvaka can be taken as one complete with right view, 
right eye of wisdom, who has acquired the dhamma of morally good people, who has the 
sight of this dhainma, competant with eye of wisdom and sikkha hdna still practicing, 
competant with eye of wisdom and vijjd hdna still practicing, well attained the peaceful 
dhamma, one with ariyapahhd (Noble Knowledge) which eradicates the mass of kilesa, 
and one at the door to the nibbdna (Sam. 1: 289). 

This anvaya hana is the kind of knowledge which is always associated with 
ariya-magga hdna or ariyamaggahdnaphalahdna. When you have understood the 4-fold 
saccd, then you can exercise on it as an object. 


Extracts from Vibhinpdli 

Attha katamam dhamme hdnam, catusu maggesu catusu phalesu pahhd dhamme hdnam, 
so imind dhammena hdtena ditthena pattena viditena pariyogdhlena atindgate nayam 

neti. 

Yehi keci andgatamaddhdnam samand vd bydmand vd dukkham abbahhamsu, dukkha- 
samudayam abbahhamsu, dukkhanirodham abbahhamsu, dukkhanirodhagdminim 
patipadd abbahhamsu, imahheva te dukkhasamudayam abbahhamsu, imahheva te 
dukkhasamudayam abbahhamsu, imahheva te dukkhanirodham abbahhamsu, imahheva 
te dukkhanirodhagdminim patipadam abbahhamsu. 
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Yehi keci anagatamaddhanam samana va byamana va dukkham abhijdnissanti, 
dukkha-samudayam abhijdnissanti, dukkhanirodham abhijdnissanti, 
dukkhanirodhagdminim patipadam abhijdnissamti, imahheva te dukkahm 
abhijdnissanti, imahhaheva te dukkha-nirodhagdminim patipadam abhijdnissantiyd 
tattha pahhta pajdnand. R. Amoho dham- 
ntacayo sammdditthi, intant vuccati anvaye htdnant {Abhi- 2: 241-342). 

Among these hdnas, which is the dhamma hdnal The pahhd in four-fold ariya- 
magga and four-fold ariyaphala is the dhamma hdna. The ariyasavaka, by ariyamagga 
cakkhu hdna referred to as dhamma cakkha, that is visible and understandable via by 
nature of asamohapativedha, that give rise to result in no time, because of its existance to 
acquirement of the four-fold Noble Truth, that is to attain catusaccadhamma, that retlects 
ariyamagga hdna, this catusaccadhamma = by maggahdna dhamma that penetratively 
understands catusaccadhamma, applicable to the past and future = aquires the paccavek- 
khand hdna which understands the past and future four-fold Noble Truth. 

In the past these samana bydmanas have penetratively understood the dukkha, the 
dukkhasamudaya, the dukkhanirodha, and the practice leading to dukkhanirodha. With 
the exception of tahnd, they have understood only the tebhumaka dhamma (dhamma 
belonging to three stages of being) penetratively as dukkha. These samanas have 
understood only the tahnd penetratively as dukkha samudaya. All these samanas have 
understood only the asankhata dhatu (the absolute element) penetratively to be peaceful 
element, the nibbdna dhamma, as the dukkhanirodha. They all have understood this 
eight-fold magga (Noble Path of Eight Contituents) dhamma penetratively as the only 
exercise which could lead to dukkhanirodha. 

In future too these sammana byamanas will understand penetratively the dukkha, 
dukkha samudaya, dukkhanirodha, and exercise leadding to nirodha saccd. With the 
exception of tahnd, they will understand only the tebhumaka dhamma penetratively as 
dukkha. These samanas will understand only the tahnd penetratively as dukkha 
samudaya. All these samanas will understand only the asankhata dhatu penetratively to 
be peacellil element, the nibbdna dhamma, as the dukkhanirodha. They all will 
understand this eight-fold magga dhamma penetratively as the only exercise which 
could lead to dukkhanirodha. In this case pahhd pajdnana. R. Amoha dhamma vicaya 
sammdditthi hdna does appear. This knowledge should be called anvaya hdna (Abhi.-2: 
341-342). 


Yadetam imind catusaccdgpcram maggahdnam adhigatam, tena hdnena kdranabhutena 
atitdndgatepaccavekkhanahdna sankhdtam nayam neti ( Abhi.-Tha.-2: 398). 

The ariyamagga dhamma penetratively understands, by nature of arammanapati- 
vedha, the nirodhasacca nibbdna dhamma taking it directly as the object of meditation. 
By eradication of the moha (ignorance), which hinder understanding the four sacca, 
remaining three sacca and be understood penetratively by virtue of asamhohapativedha. 
Therefore, the ariyamagga hdna understands nirodha sacca taking it as the object, by 
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kicccisacca understand the remainining three saccds; only the magga iidna can 
understand all the four saccds. The ariyamaggaphala hdna is understands only the 
nirodhasaccd by virtue of the nature of arammanapativedha which is taken as the object. 
Referring to this kind of understanding, knowledge of ariyamagga hdna and of ariyam- 
maggaphala hdna has been indicated to be the dhamma hana ( Abhi.-Tha.-2: 398). 

This meditator have acquired the ariyamagga hdna which has taken the four-fold 
saccd as its object. Because of ariyamagga hdna, anvaya hdna, referred to as paccavek- 
khana hdna, appears according to method applicable to concentration on the past and 
future. With this anvaya hdna, the meditation can be made on both the past and future 
( Abhi.- Tha.-2: 398). 

This anvaya hdna is just a kind of knowledge that is always associated with the 
paccavekkhana hdna. This anvaya tidna is the paccavekkhana hdna which is always 
associated with ariyamagga hdna and ariyaphala hdna, but not included in attapacca- 
vekkha hdna called ariyamagga sammdditthi. 

In this way there are two anvaya hdna, one which is associated with vipassand 
hdna and one associated with lokuttara ariyamagga hdna and ariyaphala hdna. This 
atwaya hdna, however, is not a kind of dhamma which occurs in association with either 
ariyamagga tidna nor ariyaphala hdna within a cittakhana or a jovithi. It is the kind of 
paccavekkhana hdna which appears after arising of vipassandjo, maggajo, vithijo, with 
an elapse of many jovithis. 

The anvaya hana dhammas in the above mentioned Patisambhidamagga Pali are 
are not included in the two kinds of anvaya hdna. The Buddha did not preach as atwaya 
hdna, but as tadatwaya dhatntna. These tadatwaya dhammaa are forceful 
indriyobhdwand dhatntnas which are formed in association within a vipassandjo 
cittakhana, and in support of each other of the sahajdta, ahhamahha, nissaya, satnpa- 
yutta, and paccaya forces. 

Now extracts from suttanas such as Aparijananasuttana will be described. 

Sabbam bhikkhave anbhijdnam aparijanam avirajayam appajayam abhabbo 

dukkhakka- 

yaya. R. 

Sabbatn ca kho bhikkave abhijdnam parijdnam pajahatn bhabbo dukkhakkhayaya 

(Satn.- 2:249-250). 


Iti itnassatnitn sutte tissopi parihha kathitd honti. “abhijdtTanti hi vacanena 
hdta-parihhd kathitd, “abhijdtTanti vacanena tiranaparihhd, “virdjayatn pajaha”nti 
dvihi 

pahdnaparihhdti (Sam.-Tha.-2: 6). 

Bhikkhus .... If rupa-ndtna dhamma (the five updddnakkhandhd =12 species of 
ayatana =) are not understood completely by means of hdtaparihhd, not analytically 
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understood by tiranaparinnd, and if the tahna, which is clinging on to the rupa-nama 
dhamma, has not been eradicated completely by means of pahdnaparihha, the dukkha 
cannot be dissolved. R. 

Bhikkhus .... If rupa-ndma dhamma (the five updddnakkhandhd = 12 
species of ayatana =) are understood completely by means of hdtaparihhd, analytically 
understood by tiranaparihhd, and if the tahnd, which is clinging on to the rupa-ndma 
dhamma, has been eradicated completely by means of pahdnaparihhd, then the dukkha 
can be dissolved ( Sam.-Tha.-3 : 6). 

Paccakkhakaranattena hdtaparihhd tiranaparihhd ca gatitd hoti (Sam.-Ti. -2:65). 

In accordance with this opening and samvannand (praises) the parihhd pahhd 
(knowledge) are the attapaccakkhan hdnas. These parihhds will further be explained. In 
this case too, the parihhd can be classed as lokiparihhd and lokuttara parihhd. Again in 
the lokiparihhd are hdtaparihhd, tiranaparihhd and pahdnaparihhd as three classes. 

In lokuttara parihhd also are hdtaparihhd, tiranaparihhd and pahdnaparihhd. First the 
three lokiparihhd will be presented. 

The Loki Ndtaparihha 

Tattha “ruppanalakkhanam rupam, vedayitalakkhand vedand”ti evum tesam tesam 
dhammdnam paccattalakkhanasanlakkhanavasena pavattd pahhd hdtaparihhd ndma. R. 
Tattha sankhdrapricchedato patthdya yava paccayapariggahd hdtaparihhdya bhumi 

( Visuddhi-2 : 241). 

Arnong those three parihhds “rupa is the dhamma that is subject to change, and 
vedand is the dhamma which has the nature of suffering.” By having the ability to 
analytically understand the ultimate reality of each of the general characters of the five- 
fold khandhd, the knowledge which can analyse the rnind and rnatter called ndma- 
rupapariccheda hdna is acquired. This knowledge plus the paccayapariggaha hdna, 
which can canalyse and culture the causes and results in the past, tuture and present 
moments, are called the hdtaparihhd ( Visuddhi-2 : 241). 

So “idam ndma-rupam na hetu na paccayd nibbattam, sahetu sappaccayd nibbattam. Ko 
panassa hetu, ko pana paccayo”ti upaparikkhanto “ avijjdpaccaya, tahndpaccaya, 
kammapaccayd, dhdrapaccaya cd"ti tassa paccayam vavatthapetvd “atitepi paccayd 
ceva paccayasamuppannadhammd ca, andgatepi etarahipi paccayd ceva paccaya- 
samuppannadhammd ca, tato uddham satto vd puggalo vd natthi, suddhasankhdra-puhjo 
evd”ti tisu addhdsu kahkhain vitarahi. Ayain pana vipassandsankhdrasalakkhand 
hataparinhd ndma (Abhi.-Ttha.2: 241 “242). 

The meditator who has cultivated the five-fold updddnakkhandhd =12 dyatana = 
rupa-ndma dhammas analytically by means of knowledge to arrive at paramatthadham- 
masabhavalakkhand, should note that “it is not that the ndma-rupa is formed as a direct 
result of hetu (the root) as a cause = paccaya (condition) as a cause, without distinct 
janaka (production), which could support resultant formation = arises without 
upatthambhaka (support) as a cause. In fact, ndma-rupa has resulted only because there 
is hetu which is the direct cause of a result = the present of the distinct janaka as a cause, 
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the paccaya as a cause which is supportive = distinct upatthambhaka as a cause. Then 
what are these causes called hetu =janakal If the supporting cause the paccaya = upat- 
thambhaka are investigated 

1. Because of the cause referred to as avijjd, 

2. Because of the cause referred to as tahnd, 

3. Because of the cause referred to as kamma, 

4. Because of the cause referred to as dhdra, 

the results appear, and when it is understood by penetrative knowledge, then because of 
avijjd, kammaja rupa (rupa produced by kamma ) has resulted; the avijjd is the cause, the 
kammaja rupa the result, .... 

The causes and results are analytically recognized in this way— 

1. In the past too there were causes and results. 

2. In the future too there will be the causes and results. 

3. In the present also there are the causes and results. 

There is no creator other than the causes and consequences, nor is there any 
individual who has been created by a creator. The cause and result of rupa-ndma = only 
the sankhdra dhamma groups are there — detennination has been made via paccakkha 
hdna for which vicikicchd in the past, future and the present (doubtful state) can be 
overcome. This is called hdtaparihhd which can analytically recognize the sankhdra 
dhammas such as 

1. Rupa dhamma 

2. Ndma dhamma 

3. The cause 

4. The result 

which are objects of concentration for the insight knowledge (Abhi.-Ttha.2: 241 - 242). 

In accordance with the opening of the doctrines, only when the causes and results 
of the past, the future and the present periods can be cultivated analytically can the 
hdtaparihhd be acquired. This fact must be obediently maintained. 

Loki Tiranaparihhd 

“Rupam aniccam, vedand aniccd"tiddind nayena tesamyeva dhammdnam sdmahha- 
lakkhanam dropetvd pavattd lakkhandrammanikavipassand pahhd tiranaparihhd ndma. 

R. Kaldpasammasanato pana patthdya ydva udayabbaydnupassand tiranaparihhaya 

bhumi ( Visuddhi-2 : 241). 

The nature of the arising and dissolution of the rdpa and vedand is discemed by 
knowledge and recognized as anicca (impennanance).” In this way the five-fold upddd- 
nakkhandhd and rupa-ndma dhammas are discemed taking the three general characters 
such as aniccalakkhand, dukkhalakkhand and anattalakkhand are taken as the object. In 
disceming this way the vipassand knowledge that recognizes the aniccalakkhana, 
dukkhalakkhand and anattalakkhand as the object is tiranaparihha. R. The rupa and 
ndma dhammas are discemed by 
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1. Taldng rupa and ndma as individual group, taking it as two individual groups, or 

2. By five khandha way, taking these as five individual groups, or 

3. By 12 ayatana way, taking these as 12 individual groups, or 

4. By 18 element way, taking these as 18 individual groups. 

Method meditation on the three general characters of the individuals as groups is 
called the method of kaldpasammasana. From that kaldpasammasana hdna to the attain- 
ment of rupa-ndma- cause-result = arising and perishing away of the sankhdra dhammas 
are concentrated until paccuppanakhanan (momentary present) is acquired. The 
knowledge of mediatation on the three general characters is the udayabbaydnupassand 
hdna. This is the common abode of the tiranaparihha ( Visuddhi-2 : 241). 

The Three Lokuttara Parihha 

Yassamd vd hdtatiranaparihhayopi tadatthdyeva, yassamd caye dhamme pajahati, te 

niyamato hdta ceva tiritd ca honti, tassmd parihhattayampi imind pariyayena magga- 
hdnassa kiccanti veditabbam ( Visuddhi-2: 335). 

Tassd bhahgdnupassanatopatthdyaydva bhumi ( Visuddhi-2: 335). The 
pahdnaparihhd is the field ranging from bhahgdnupassand hdna to ariyamagga hdna. 

Nippariyayena pahdnaparihhd ndma maggahdnanti “'ydva maggahdnd bhumrti 
vattam ( Mahdti.-2 : 508). Definitely the pahdnaparihhd is the ariyamagga hdna. That is 
the reason why atthakatha saydtaw’ has expounded the field up to the vipassand to be that 
of the pahdnaparihhd. 

Therefore, if stated in another way, the hdtaparihhd and tiranaparihhd are for the 
pahdna parihhd as a result. Ndtaparihhd and tiranaparihhd are arising for the ariya- 
magga hdna as a result. The kilesd clinging on to the five-fold khandhd ndma-rupa 
dhamma are completely eradicated by ariyamagga dhamma via samuccheda. The 
ariyamagga dhamma has analytically understood these dhammas as the law of constancy. 
They have been investigated and have been determined to be anicca, dukkha and antta. 
It should be noted that all the three parihhas are, taken literally, the Hinction of the 
ariyamagga hdna ( Visuddhi-2: 335). 

What the above book of doctrines means is this. The ariyamagga dhammas possess 
the force to completely eradicate the kilesas hence definitely named pahdparihha. The 
vipassand hdnas possess the force to momentarily eradicate the kilesas, and because of 
this the ariyamagga dhammas are definitely named pahdnaparihhd and literally named 
hdtaparihhd and tiranaparihhd. The reason for such a name is as follow. 

Because the ariyamagga dhamma can eradicate the kilesds completely, it gets the 
name pahana. It is also named parihhd as it can understand penetratively, by concen- 
tration on as object, and analytically, the asankhata element, element of peacefulness the 
nibbdna dhamma. That is why the ariyamagga dhamma is definitely the pahdnaparihhd. 
As the vipassand hdnas possess the force which can eradicate the kilesds momentarily, 
they are literally named as pahdnaparihhd. Kurthcrmore the ariyamagga dhamma is 
definitely named as pahdnaparihha, whereas definitely, and literally also as hataparihha 
and tiranaparihhd. It is so because of the following reasons. 
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The ariyamagga dhamma which, of necessity, eradicates the kilesds completely, 
and so is named pahdna. The asahkhata element and element of peacetlilness, nibbdna 
dhamma which, of necessity should be understood, concentrated penetratively and 
analytically as the object for which it is narned parihhd. Thatiswhythe ariyamagga 
dhamma is dehnitely named pahdna parihhd. 

The ariyamagga dhamma can penetratively visualize the four-fold noble truth via 
two pativedhas called the drammanapativedha and asammohapativedha. In these two, 
the drammanapativedha refers to understanding the object of concentration penetratively. 
Ariyamagga dhamma can visualize the nirodha saccd dhamma, called asahkhata element 
and the element of peacefulness, the nibbdna dhamma, analytically and penetratively. 
Because of this, the ariyamagga dhamma is also named as parihhd. And so the ariya- 
magga dhamma is nominated as the pahdnaparhhd. 

The ariyamagga dhamma can penetratively understand the four noble truth by 
means of the two pativedhas called drammanapativedha and asammohapativedha. Of 
these two, the arammanapativedha refers to its power of penetrative discemment of the 
object of concentration. The ariyamagga dhamma can penetratively visualize the 
asahkhata element and the element of peacefulness, the nibbdna dhamma as the object. 
In this such visualization, moha and avijjd which can hinder penetratively understanding 
the four noble trath, have been eradicated completely. From functional point of view, the 
knowledge of the four noble trath has been accomplished at the same time with this era- 
dication. The knowledge of the four noble trath following the eradication of the moha 
and avijjd is known as asammohapativedha. 

The object, of concentration by way asammoha pativedha, the vipassand 
knowledge such as 

1. The five updddnakkhandha = dukkha saccd dhamma, existing as 11 species such as 
the past, the future, the present, ijjatta, bahiddha, oldrika, sukhuma, hina, dura and 
santika, and 

2. The cause and its consequence, the causal relationship, which is the samuppdda 
called the samudaya sacca dhamma 

have been accomplished, and acquired simultaneously. Hence literally the ariyamagga 
dhamma is named as hdtaparihhd also. 

Again, the ariyamagga dhamma has eradicated completely the moha = avijjd 
which hinder the understanding of the features of anicca, dukkha and anatta of the 
dukkha sacca dhamma and samudaya sacca. At the sarne time the attainment of the 
investigative and analytical knowledge of the features of anicca, dukkha and anatta of 
the dukkha saccd dhamma and samudaya saccd has been accomplished. 

Before acquirement of the ariyamagga dhamma, and during practicing on the 
pubbabhdgapatipadd prior to ariyamagga dhamma, a meditator has to make effort to 
acquire the two parihhas — the hdtaprihhd which analytically understands the features 
of anicca, dukkha and anatta of the dukkha saccd dhamma and samudaya sacca 
dhamma, and the tiranaparihhd which understands these features investigatively. 
These two parihhds are concemed only with the attainment of ariyamagga dhammas 
named the pahdnaparihha, for which it literally means the hata parihhd and tirana- 
parihhd. 
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If the five-fold upaddnakkhandha and rupa-ndma dhamma are not understood 
analytically by means of the three lokiparihhas and the three lokuttaraparihhas there 
will be no end to suffering of the rounds of rebirth. Only if these are understood ana- 
lytically will there an end to the suffering of the rounds of rebirth., as instructed by the 
Buddha in the above mentioned Parijanana Suttana. Remember, with a clear conscious 
rnind, that in such an analytical understanding are also included the five updddnakhan- 
dhds of the past and of the future. 

In continuation Mahavajiravipassana hana of the Buddhisatta will be described 
as extracted from the Second volume of Mahabuddhavaii. 

The Bodhisatta exercised on sixtythree hundred millions of Mahavajiravipassana 

As stated in earlier sections, the characters of the kilesds such as lobha, dosa have 
been eradicated by virtue of ddna (charity) etc. of kusala pdrami, the moha kilesd and 
its associated features, which could hinder the journey to the nibbdna, are also 
eradicated. The Bodhisatta, who has accomplished all these, meditated on the mahd- 
vajiravipassand dhammas in the early moming of the full moon of Kason, the second 
month of the year. The way meditation exercised is given below in brief. 

At an age of authority, the three periods of humans, celestial beings, byammd and 
sentient beings residing in each of the solar system of a hundred million universes, and 
essence of the dhamma actually existing then are discemed by the Bodhisatta. The 
Bodhisatta realized that, however many there are of men, celestial beings, byammd, in 
each of the universe, avijjd and sankhdra (the cause of the past period) as the true 
paramatthasabhdva dhamma, vihhdna, ndma-rupa, saldyatana, phassa and vedand 
(the result of the present period), tahnd, updddna, kamma bhava (the cause of the 
present period) together with (the upapatti bhava as) jdti,jard + marana (the results of 
the future period). The Bodhisatta well understood the paramatthasabhdva dhamma 
referred to as thel2 classes of paticca samuppdda. 

When the Bodhisatta discemed on the essence of paramatthasabhdva dhamma 
existing in the three periods of men, celestial beings, byammd, and sentient beings, the 
essence of the 12 features of paticca samuppdda such as avijja, sankhdra, vihhdna, 
ndma-rupa, salayatana, phassa, vedand, tahnd, updddna, bhava jdti, jard + marana 
(the objects of vipassand) are well realized. The discemment was made similarly of 
paramatthasabhdva dhammas of the three periods of men, celestial beings, byammd, 
and sentient beings in other solar systems. When discemed in this way, Bodhisatta 
realized the 12 features of the paticca samuppdda, which are to be taken as the object 
of concentration, similar to those of this solar system. 

When the Bodhisatta concentrated on the essence of the paramatthasabhdva 
dhamma of series of khandhd of men, celestial beings, byammd, and sentient beings in 
the three periods in this a hundred million universe called the age of authority, the 
Bhodhisatta realized the groups of dhamma which are to be taken as object of 
vipassand concentration by virtue of His knowledge. These objects are hundreds of 
millions of avijjd, sankhdra, vihhdna, ndma-rupa, saldyatana, phassa, vedand, tahnd, 
updddna, bhavajdti, jard + marana (when these 12 are added), the vipassandcara 
(objects to be concentrated) which add up to 12 hundred million in all. 



105 


To eradicate the fifteen hundred tangling factors of kilesa, the Bodhisatta entered 
the dndpdna janic state (= entered the fourth janic state of dndpdna) to sharpen the 
knowledge of Mahavajira vipassana as a bush clearer would use his sharpened dagger 
to cut away the diffusedly growing brushes. After entering this janic state the 
Bodhisatta analysed each and every factor, numbering 12 hundred million in all, of the 
paticca samuppdda taking one by one their feature of anicca, dukkha and anatta as 
the object. 

Therefore of 12 hundred million factors of paticca samuppdda, each has three 
knowledge such as aniccavipassand nana, dukkhavipassand nana, and anattavipas- 
sand nana, and totally there will be sixtythree hundred millions in all. 

(This Mahavijaravipassana nana in brief has been describe in the opening of 
Uparipannatika anupada, page 275, and in that 3rd vol. Mahakahndhaka sariputtamogala- 
na pabbjja, page 229, of Vinisaratthadipanitika). 

Every Bodhisatta, when about to attain full enlightenment, naturally analyze the 
paticca samuppdda dhamma forward and backward. Our Bodhisatta, in a similar way to 
the predecessors, has analyze the paticca samuppdda in details. Then the whole solar 
system with its ten thousand lokadhdtm trembled. 

Similar to the nature of every Buddhas = (of every Bodhisattas), the Bodhisatta, 
after acquiring the 36 thousand millions of mahdvipassana sammasana nana of the 12 
species of paticca samuppdda, entered the fourth jhanic state of dndpdna. (It is the act of 
sharpening the knowledge of udayabbaya nana etc. of higher knowledge of vipassand 
nana at the fourth jhanic state of dndpdna samdpatta ). After entering the fourth jhanic 
state of dndpdna (= after sharpening the higher vipassand nana ), the Bodhisatta acquired 
the udayabbaya hdna etc. of the higher vipassand hdna in the dhamma groups of the five 
khandhds with ease. 

(It must be noted that as the Bodhisatta, after being ordained and leaming the 
three Pitakas, has exercised on vipassand to attain udayabbaya hdna, bhahga hdna, 
bhaya hdna, ddinava hdna, nibbidd hdna, muccitukamayattd hdna, patisankhd hdna and 
sankhdrupekkhd hdna, and the force of knowledge in meditation by means of 36 hundred 
million mahdvijaravipassand sammasana hdna as mentioned above, have been so great, 
the above vipassand nanas are attained without difficulty. Ref. Jinalankaratika p. 55). 

This is about the Mahavajiravipassana nana in Mahabhuddavan vol. II, pp. 334-338. 


Extracts from Bodliikatha 

The Bodhisatta, after conquering the devaputtamdra before the sunset on the 
tullmoon day of Kason, in the year (of Mahasakkaraja), 103, acquired the pubbenivasd- 
nussati abhihhdna in the early part of that night, dibbacakkhuabihhdna at majjhimaydma 
and asavakkhaya hdna at pacchimayama and finally attained the Buddhahood. 

Then the Buddha, sitting cross-legged on the Apardjita throne at the base of the 
bo tree, enjoyed the mental ease of arahattaphala and vimutti. On the early , middle and 
last parts of the night of a day after the full moon of Kason, the Buddha took to the heart 
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the following. 

Avijjdpaccayd sankhdra, sankhdrapaccaya vinndnam. R. Evametassa kevalassa 
dukkhakkhandhassa samudayo hoti. Avijjayatveva asesaviraganirodhd sanhdranirdohd, 
sankhdranirodha vinhdnanirodho. R. Evametassa kevalassa dukkhakkhandhassa 

nirodho hoti (17.-3:1). 

Because of avijjd, sankhdras are formed; because of sankhdra vihhdna is formed. R. 
In this way the nature of cause and result of this rnass of dukkha, in no way associated 
with sukha, become apparent. Because of arahattamagga, avijjd alone ceases utterly 
and so does sankhdra. Because of cessation of samkhdra, vihhdna ceases. R. In this 
way, nature of cessation of this mass of dukkha, in no way associated with sukha, becorne 
clear (Vi,- 3:1). 

In this way by the process of samsdra vatta dukkha referred to as anuloma, by the 
process of dissolution of samsdra vatta dukkha referred to as the patiloma, the paticca 
samuppdda dhamma was taken to the heart by the Buddha. 

After analyzing the paticca samuppdda forward and backward and after taking it 
to the heart proclaimed the first uddnagdthd during the early part of the night, and the 
second uddnagdthd during the middle and the third uddnagdthd during the last part of the 
night. In this case Vinayamahavaggaatthalcatha explained in the following way. 

Bhagavd hi visdkhapunnamdya rattiyd pathamaydme pubbenivdsam anussari, 
majjhimaydme dibbacakkhum visodhesi, pacchimayame paticca samuppddam anuloma- 
patilomam manasi katvd “iddni karuno uggamissati"ti sabbanutam papuni. Sabbanu- 
tappatthisamanantarameva ca aruno uggacchi, tato tam divasam teneva pallahkena 
vitindmattvd sampattdya pdtipadarattiya tisuyamesu evum mansi katvd imdni uddndni 

uddnesi ( Vi.-Tha.-2> : 237). 

Buddha (= the Bodhisatta) during the first part of the night of fullmoon of Kason, 
in the year (of Mahasakkaraja), 103, reviewed on the series of khandhas of the previous 
life by rneans of pubbenivdsdnussati abihhdna. In the middle part of the night cleamess 
of dibbacakkhu abihhdna was accomplished. When paticca samuppdda was concen- 
trated forward and backward, and taken heart during the last part of the night Full 
Enlightenment was acquired at a “time when the dawn was about to have arrived.” After 
the full enlightenment was attained, the dawn has occurred. Whiling away by sitting 
cross-legged during, after and a day later, a day of emergence = a day after the full moon 
day of Kason has arrived. Then the nature of paticca samuppdda was taken to heart, 
reviewing forward and backward, and proclaimed following uddnagdthd. 

1. Yadd have pdtubhavunti dhamma, dtdpino chayato bydmanassa. 

Athassa kahkhd vapayanti sabbd,yato pajdndti sahetudhammam (17.-3: 2). 

Atdpino = samappadhdna which possesses power to streneously ardently the 
1500 species of kilesas. Chdyato = various kinds of samatha object such as dndpdna 
etc., and firm and strong concentration power in disceming fixedly on the general 
characters of anicca, dukkha and anatta of the sankhdra dhamma to attain jhdnamagga. 
Or due to forceful concentration. Bhydmanassa = as all ill-deeds have been detached 
(condoned) in the santdna of the Lord Rahanta named Yisuddhibhyamana. Yadd = at 
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that moment. Dhammd = 37 speceis of bodhipakkhiya dhammas. Have = in fact. 
Patubhavunti = have arisen clearly. Yato = as the 37 species of bodhipakkhiya dhammas 
have arisen clearly. Sahetudhammam = avijjd etc. as the causes together with the 
resultant sankhdra etc. such as the rnass of dukkha are. Pajdndti = understood 
analytically and penetratively by means of vipassandpahhd and maggapahhd. Atha = 
when paticcadhdtu samuppdda is clearly and dehnitely visualized in this way. Assa = in 
the santdna of the rahantd. Sabbd = completely. Kahkhd = because of wrong view on 
and ignorance of the paticca samuppdda, 16 species of wrong view on the rupa-ndma 
dhamma occurring in three periods. Yapayanti = viapayanti = perished like the snow 
melting away in the sun. 

2. Yadd have pdtubhavunti dhamma, dtdpino jhayato bhydmanassa. 

Athassa kankhd vapayanti sabbd,yato khayam paccayabam avedi ( 17.-3: 2). 

Atdpino = samappadhdna which possesses power to streneously depress the 1500 
species of kilesas. Chdyato = various ldnds of samatha object such as dndpdna etc., and 
firm and strong concentration power in visualizing fixedly on the general characters of 
anicca, dukkha and anatta of the sankhdra dhamma to attain jhdnamagga. Or because of 
forceful concentration. Bhydmanassa = as all ill-deeds have been detached in the santdna 
of the Lord Rahantd named Visuddhibhyamana. Yadd = at that mornent. Dhammd = 37 
speceis of bodhipakkhiya dhammas. Have = in fact. Pdtubhavunti = have arisen clearly. 
Yato = as the 37 species of bodhipakkhiya dhammas have arisen clearly. Paccaydnam = 
of the causes such as avijjd etc. Khayam = asahkkhata nibbdna dhamma where ( avijjd) 
have ceased. Avedi = has come to underastand clearly and penetratively. Atha = where 
those causes have been annihilated = when asankhatadhdtu, the element of peacefulness 
nibbdna dhamma named paccayakkhaya is understood clearly. Assa = in the santdna of 
the rahantd. Sabbd = completely. Kahkhd = because of ignorance of the asahkhatadhdtu 
the element of peacefulness, the nibbdna dhamma, wrong view dhamma groups that 
would have appeared in the interior. Yapayanti = viapavanti = perished like the snow 
melting away in the sun. 

3. Yadd have pdtubhavunti dhamma, dtdpino chayato bydmanassa. 

Yidhupayam titthati mdrasenam, suriyova obhdsayamantalikkham (Vi.-3: 2). 

Atdpino = samappadhdna which possesses power to streneously depress the 1500 
species of kilesas. Chayato = various kinds of samatha object such as dndpdna etc., and 
firm and strong concentration power in visualizing fixedly on the general characters of 
anicca, dukkha and anatta of the sankhdra dhamma to attain jhdnamagga. Or because of 
forceful concentration. . Bhydmanassa = as all ill-deeds have been detached in the 
santdna of the Lord Rahantd named Visuddhibhyamana. Yadd = at that moment. 
Dhammd = 37 speceis of bodhipakkhiya dhammas. Have = in fact. Pdtubhavunti = have 
clearly arisen. (Tada = then, at that time) Suriyo = the sun which has arisen from over the 
edge of Mount Yugandhora. Antalikkham = thc ajatd plane, thc sky is. Obhasayam = 
Obhasayato = shining with its thousand radiations and lightening (the sky) moving the 
darkness away. Titthati iva = existing. (So byamano = the noble rahantd. Tehi dham- 
mehi = with those 37 species of bodhipakkhiya dhammas). Mdrasenam = a force of 10 
lines of mara of kdmardga are. Yidhupayam = Yidhupayanto = destroyed utterly. 
Titthati = brilliant with knowledge like the brilliantly shining sun (Vi.-3: 2). 
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( Mahabuddhavan-Du : 357 - 361). 

Here, it must be noted that “the Buddha, during the life of a Bodhisatta and before 
the attainment of the Buddhahood, the paticca samuppdda was analytically concentrated 
in a similar way.” 

Extracts from Gotamakacetiyasuttan 

The 500 monks, who have entered world of sasand from the life of bhamana and 
who were experts in horology, learnt the pariyatti dhamma without difficulty. For this 
reason mdna have appeared in their santdna. The Buddha realized that this mdna is an 
impedement to acquirement of arahattaphala. So the Buddha preached Mulapariyaya- 
suttan (Ma,- 1: 1) and Mulapariydyajdta ( Jdtaka-Ttha.-2: 237) to these 500 monks so as 
to deplete them of their mdna. When it was done with, the monks exercised on vipassand, 
samatha and bhdvand, the indare in their santdna become mature, and when the maturity 
is so attained, the Buddha expatiated this Gotamacetiyasuttan at the Gotamakaceti in 
Yesali. 

Abhihhdydham bhikkhave dhammam desemi no anabihhaya, saniddndham bhikkhave 
dhammam desemi no aniddnam, sappdtihdriydham dhammam desemi no appdtihdriyam. 

Tassa mahsam bhikkhave abihhdya dhammam desayato no anabihhdya saniddnam 
dhammam desayato no aniddnam appdtihdriyam dhammam desayato no appdtihdriyam 
karaniyo ovddo karaniyd anussdsani, alahca pana vo bhikkhave tutthiya alam 
attamanataya alam somanassaya “sammdsambuddho bhagavd, savekkhdto dhammo, 
suppatipanno samgho”ti (Am.-l: 280). 

Bhikkhave .... I preach only after understanding the dhamma penetratively by 
means of paccakha hdna. I do not preach without understanding the dhamma penetra- 
tively by means of paccakha hdna. I only preach the dhamma with niddna, but not the 
one without niddna. Bhikkhave .... I only preach the dhamma that possesses the force to 
dispel the one that is opposite, but not the one without this force. Now I have 
admonished this ovdda dhamma once to you, and have made repeated admonishing 
anusdsani to you all. 

Bhikkhus ... you all should willing accept the fact that 
1. The Buddha is endowed with sammdsambuddha guna by which the five-fold 

heyadhamma called sankhdra, vikdra, lakkhana, nibbdna and pahhatta are 

understood by sayambhuhdna, a knowledge acquired by himself, without the 

assitance of anyone, and which has the ability to visualize penetratively. 

1. The Buddha is endowed with savekkhdta guna by which the 10-fold dhamma 
as Maggaphala, Nibbdna, Dhammakkhan are admonished, from beginning 
through rniddle to the end, apprehensively. 

2. The eight noble disciples are endowed with suppatipanna guna by which the 
niydnika dhamma are obediently exercised so as to escape from the samsdra- 
vatta. 

The Buddha has preached that it should be willingly accepted, should have mind 
to accept heartily, and should have clear somanassa to happily accept (Am.-l: 280). 

Imassamim ca pana veyakaranassamim bhahhdmdne sahassi lokadhdtu akampitta 
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(. Am.-l : 280). 

As this Gotamakacetiyasuttan desana was delivered in simple language, but not 
in gdtha, the earth in a thousand lokadhdtu trembled violently ( Am.-l: 280). 

Idahca suttam sutvd pahcasatd bhikkhu tassamamyevdsane saha patisambhiddhi 
arahattam pdpunamsu (Ma.-Tha.- 1: 61) 

After listening to this gotamacetiyasuttan, the 500 monks attained the arahattaphala 
together with the four-fold patisambhidd hana there and then. 

This is the suttana for which even the non-living earth, situated in a thousand 
dhdtu, stands in support of its truth. If you, as a living savihhdnaka complete with clever 
rnind and knowledge, can stand in support of the truth as does the earth, then you have 
approached the main path of magga leading to nibbdna. 

Here, in this explanation emphasis is put on the process of sankhdra loka called 
lokasamudaya = anulomapaccaydkdra = anulomapaticca samuppdda dhamma and the 
process of cessation of sankhdra loka = patilomapaccaydkdra = patilomapaticca 
samuppdda dhamma. The Buddha, as a Bodhitassa during the night when about to 
acquire the Buddhahood, meditated on the nature of paticca samuppdda via vipassand 
hdna called paccakkha hdna by way of anulomapatiloma ( Vi.-Ttha.-2> : 237). After 
attaining the Buddhahood too the nature of paticca samuppdda was meditated and 
analyzed forward and backward by anulomapatiloma. With regard to this the Buddha 
has noted in the Buddhavah this way. 

[Here it should be noticed that in knowledge of the Buddha, although all the 
dhammas have been visualized in all possible features (even as a Bodhisatta on the night 
when the Buddhahood was to have attained), and when the exercise was primarily on the 
paticca samuppdda, vipassand was taken to the heart. And that the dhamma of paticca 
samuppdda was deep, subtle and heard to visualize. Therefore, only the process of the 
arising and dissolution of paticca samuppdda was discemed to be the the process of 
sansdrvatta dukkha.] (Mahdbuddhavah, Vol 2: 356). 

Only after visualizing penetratively by himself, the Buddha admonished the 
sansdravatta dukkha = process of arising and of perishing away of sankhdraloka referred 
to as anulomapatiloma paticca samuppdda dhamma to his disciples. That the disciples 
could understand as instructed has been expatiated by the Buddha in the suttans of which 
the second ariyasdvakasuttan is given. 


The Second Ariyasavakasuttana 

Na bhikkhave sutavato ariyasdvakassa evum hoti “kim nu kho - kissamam sati kim hoti, 
Kissuppddd kim uppjjati, kissamam sati sankhdrd honti, kissamam sati vihhdnam hoti, 
kissamam sati ndma-rupam hoti, kissamam sati saldyatanam hoti, kissamam sati phasso 
hoti, kissamam sati vedand hoti, kissamam sati tahnd hoti, kissamam sati updddnam hoti, 
kissamam sati bhavo hoti, kissamam sati jdti hoti, kissamam sati jardmaranam hoti”ti. 


Atha kho bhikkhave sutavato ariyasavakassa aparappaccayd hdnamevatte hoti 
“imasamam sati idam hoti, imassuppddd idam upajjati, avijjaya sati sankhdrd honti. 
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sankhdresu sati hdnam hoti, vihhdne sati ndma-rupam hoti, nama-rupe sati salayatanam 
hoti, salayatane sati phasso hoti, phasse sati vedand hoti, vedanaya sati tahnd hoti, 
saldyatane sati updddnam hoti, updddne sati bhavo hoti, bhave sati jdti hoti,jdtiyd sati 

jardmaranam hoti”ti. So evum pajdndti “evamayam loko samudayati”ti. 

Na bhikkave sutavato ariyasdvakassa evum hoti “kim nu kho - kissamam asati kim na 
hoti, kissa nirodhd kim nirucchati, kassamam asati samkhdrd na honti, kissamam asati 
vihhdnam hoti, kissamam asati ndma-rupam na hoti, kissamam asati saldyatanam na 
hoti, kissamam asati phasso na hoti, kissamam asati vedand na hoti, kissamam asati 
tahnd na hoti. R. Updddnam, Bhavo. Jdti. Kissamam asati jardmaranam na hoti”ti. 

Atha kho bhikkhave sutavato ariyasdvakassa aparappaccayd hdnamevatta hoti 
“imassamam asati idam nahot, imassa nirodhd imam nirucchati, avijjdya asati sankhdrd 
na honti, sankhdresu asati vihhdnam na hoti, vihhdne asati ndma-rupam na hoti, ndma- 
rupe asati salayatanam na hoti. R. Jdtiya asati jardmaranam na hotUti. So evum 
pajdndti “evamayam loko nirucchatTdi. 

Yato kho bhikkhave ariyasavako evum lokassa samudayahca attahgamahca yathdbhutam 
pajdndti. Ayam vuccati bhikkhave ariyasdvako ditthisampanno itipi, dassanasampanno 
itipi, dgato imam saddhamam itipi, passati imam saddhamam itipi, sakkhena hdnena 
samanndgato itipi, sakkhaya vijjdya samanndgato itipi, dhamma sotam samdpanno itipi, 
ariyo nibbedhikapahho itipi, samatadvdram dhicca titthati itipiti (Sam.-l: 306-308). 

Apparapaccayati na parappaccayena, ahhassa appatiyayetvd attapaccakkhahdname- 

vassa ettha hotiti (Sarn.-Ttha.-2: 32). 

Naparappaaccayanatiparassa asaddahanena (Sam.-Ti.-2: 38). 

Bhikkhus .... There are two kinds of knowledge: one acquired after being taught 
called dgamsuta and the other self-acquired through practice, called adhigamsuta. In the 
santdna of my noble savaka who is endowed with these two, there will not arise, in his 
mind, such thought as “How? Which dhamma would arise when a certain dhamma is in 
existence clearly? Which is the dhamma due to the existence of which there would arise 
a dhammal 

What are dhammas that would cause the arising of the sankhdras ? What are the 
dhammas that would cause arising of vihhana ? What are dhammas that would cause the 
arising of the ndma-rupa ? What are dhammas that would cause the arising of the 
salayatanal What are dhammas that would cause the arising of the phassal What are 
dhammas that would cause the arising of the vedandP. What are dhammas that would 
cause the arising of the tahndP. What are dhammas that would cause the arising of the 
updddna ? What are dhammas that would cause the arising of the bhaval What are 
dhammas that would cause the arising of the jdtil What are dhammas that would cause 
the arising of the jardmaranal 

No such a thought ever comes across his mind. Bhikkhus .... In fact, in the 
santdna of my noble disciple who is possessed of the two kinds of knowledge, one 
acquired after being taught called dgamsuta and the other self-acquired through practice, 
called adhigamsuta, there would arise only the penetratively visualizing aparappaccaya 
hana = attapaccakklia hana. This knowledge enables the savaka to understand the 
cause-result relationship = anulomapaticca samuppdda dhamma penetratively by his own 
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self, with respect in this case to the fact that there is no one but self to rely upon. 

If this cause is really in existence, there will be a clear result. It is because of this 
cause that the resultant has arisen. - If there is avijja as a cause, there will be sankhdra as 
a resultant. If there is sankhdra as a cause, there will be vihhdna as a resultant. If there is 
vihhdna as a cause, there will be ndma-rupa as a resultant. If there is ndma-rupa as a 
cause, there will be saldyatana as a resultant. If there is salayatana as a cause, there will 
be phassa as a resultant. If there is phassa as a cause, there will be vedand as a resultant. 
If there is vedand as a cause, there will be tahnd as a resultant. If there is tahnd as a 
cause, there will be updddna as a resultant. If there is updddnaa as a cause, there will be 
bhava as a resultant. If there is bhava as a cause, there will be jdti as a resultant. If there 
is jdti as a cause, there will be jard + marana as a resultant. 

This is the only ldnd of knowledge the sdvaka will have. That noble sdvaka of 
mine would come to differentially know as “This is way the sankhdra loka arises” by 
means of aparappaccaya hana = attapaccakkha hana. 

Bhikkhus .... In the santdna of my noble disciple who is endowed with two kinds 
of knowledge, the dgamsuta and adhigamsuta, not a single thought ever comes across his 
mind - “How come? ? Which dhamma would not arise when a certain dhamma is not in 
existence clearly? The cessation (by way of anuppddanirodha) which dhamma would 
cause the dissolution of corresponding resultant dhammal - 

Which are the dhammas due to the absence which the sankhdras would not arise? 
Which are the dhammas due to the absence which the vihhdna would not arise? Which 
are the dhammas due to the absence which the ndma-rupa would not arise? Which are 
the dhammas due to the absence which the saldyatana would not arise? Which are the 
dhammas due to the absence which the phassa would not arise? Which are the dhammas 
due to the absence which the vedand would not arise? Which are the dhammas due to 
the absence which the tahnd would not arise? Which are the dhammas due to the absence 
which the updddna would not arise? Which are the dhammas due to the absence which 
the bhava would not arise? Which are the dhammas due to the absence which the jdti 
would not arise? Which are the dhammas due to the absence which the jara + marana 
would not arise? 

This kind of thought never crosses his mind. In fact, in the santdna of my noble 
disciple who is possessed of the two kinds of knowledge, one acquired after being taught 
called dgamsuta and the other self-acquired through practice, called adhigamsuta, there 
would arise only the penetratively visualizing aparappaccaya htana = attapaccakkha 
htdna. This knowledge enables the savaka to understand the the cessation of the cause- 
result relationship = patilomapaticca samuppdda dhamma penetratively by his own self, 
with respect in this case to the fact that there is no one but only self to rely upon. 

If this cause has not been clearly in existence, there could not be a resultant 
dhamma; due to cessation (by anuppddanirodha dhamma) of this cause, the result ceases 
(by anuppddanirodha dhamma). 

If there is no avijjd as a cause, there will be no sankhdra as a result. If there is no 
sankhdra as a cause, there will be no vihhdna as a result. If there is no vihhdna as a cause, 
there will be no ndma-rupa as a result. If there is no ndma-rupa as a cause, there will be 
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no salayatana as a result. If there is no s alayatana as a cause, there will be no phassa as a 
result. If there is no phassa as a cause, there will be no vedand as a result. If there is no 
vedand as a cause, there will be no tahnd as a result. If there is no tahnd as a cause, there 
will be no updddna as a result. If there is no aupdddna as a cause, there will be no bhava 
as a result. If there is no bhava as a cause, there will be no jdti as a result. If there is no 
jdti as a cause, there will be no jara + marana as a result. 

This is the only knowledge the savaka has in rnind. That noble savaka of rnine 
would come to differentially know as “This is way the sankhdra loka ceases (by way of 
anuppddanirodha dhamma )” by rneans of aparappaccaya hana = attapaccakkha hana. 

Bhikkhus .... Then, in this way my noble savaka understands differentially as 
“this is the way of arising and and of cessation of the sankhdra loka ” via aparappaccaya 
htana = attapaccakkha hdna. Bhilddrus .... At that time rny noble savaka unerringly 
understands, via aparappaccaya hana = attapaccakkha hana, the truc nature of the 
arising and cessation of the sankhdra loka. Bhilddrus .... Then this noble savaka of rnine 
is recognized as one endowed with sammaditthi, with right dassana hdna, who has 
attained the dhamma of good deeds called saddhama, who has acquired the vision of the 
dhamma of good deeds called saddhama, who is endowed with still practicing sakkha 
hdna vision, who is endowed with still practicing vijjd hdna, one who has attained the 
dhamma called dhammasota, one endowed with nibbedhikapahhd (called vipassanpahhd 
maggapahhd) which is clean and superior and which can annihilate the mass of kilesa, 
and one who is at the door of nibbdna ( Sam.-l : 306-308). 

As the ndma-rupapariccheda hdna to sammdditthi are admonished by the Buddha 
himself, the lokiyavipassandsammdditthi and lokuttaramaggasammdditthi are together 
expatiated as the sammdditthi ( Sam.-Ttha.-2 : 32; Sarn.-Ti.-2 : 38). 

Therefore, in this Suttana from aspect of sakkha — sakkhoti puthujjanakalaydna- 

kena saddham satta ariyd tisso sikkhd sikkhanti sikkhd ( Abhi.-Ttha.-2 : 315).— In accor- 
dance with the opening of this kalaydnaputhujjana and the seven lower ariya individuals 
should be called sakkha individuals who are still practicing the three features of sikkhd 
called sila, samddhi and pahhd. Because of this, it should be noted, kalaydnaputhujana 
individual, endowed with vipassanasammdditthi hdna vision, is also included among the 
sikkha individuals. 

In this suttana the Buddha himself has stated that the kalaydnaputhujjana toge- 
ther with sikkhdariya indivuals penetratively understand, by rneans of aparappaccaya 
hana = attapaccakkha hana, the process of arising of the sankhdraloka, called 
lokasamudaya, and of cessation of sankhdraloka, called lokanirodha. Similarly the 
disciples have admitted to each other, during discussion on the lokasamudaya and 
lokanirodha, that they understand these processes penetratively. These are mentioned in 
the pitakas clearly. Now some extracts from kosambisuttan will be presented. 


Extracts from Kosambisuttan 
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Once the venerable Musila, Pavittha, Narada, Ananda were whiling at the Ghositd 
monastry in the country of Kosambi. Then the venerable Pavittha put some questions to 
the venerable Musila. The venerable Musila duely answered the questions. The questions 
and answers are as follows. 

Ahhattareva dvuso pavittha saddhdya ahhattara ruciya ahhattara anussavd ahhattara 
dkdraparivitakkd ahhattara ditthinijjhdnakhantiyd atthdyassamato musilassa 
paccattameva hdnam ‘jdtipaccaya jardmaranandi. 

Ahhattareva dvuso musila saddhdya ahhattara ruciyd ahhattara anussavd ahhattara 
dkdraparivitakkd ahhattara ditthinijjhdnakhantiyd ahametam jdndm ahametam passdmi 
‘jdtipaccayd jardmaranan"ti ( Sam.-l .: 336). 

Thero pana pahcapi etdni kdrandni patikkhapitvd paccakkhahdnena patividdhbhdvum 
pucchanto ahhattareva avuso musila saddhayatiddomdha (Sarn.-Ttha.-2: 113). 

Question — My Lord Musila .... 

1. Saddhd = belief in others, 

2. Ruci = One’s own conhdence bom out of self thinldng, 

3. Anussava = reasonable knowledge obtained from others, 

4. Akdparivitakka = careful considerable on the characters, 

5. Ditthinijjhdnakkhanti = devotion towards the tought acquired just by thinking. 

Is there paccakkhahhana that understands the fact that because of jdti as the cause, 
except the above fi ve,jardmarana arises? 

Answer — My Lord Pavittha .... 

1. Saddhd = belief in others, 

2. Ruci = One’s own confidence bom out of self thinking, 

3. Anussava = reasonable lmowledge obtained from others, 

4. Akdparivitakka = careful considerable on the characters, 

5. Ditthinijjhdnakkhanti = devotion towards the tought acquired just by thinking. 

Yes I know there is paccakkhahhana that understands the fact that because of jdti 
as the cause, except the above five, jardmarana arises (Sam.-l: 336-337). 

Upto arising of sankhdra dhammas due to avijjd were asked similarly, and the 
answers were made similarly. Again the process of cessation of sankhdra dhamma was 
asked. 


Ahhattareva avusso musila saddhdya ahhattara ruciya ahhattara anussavd 
ahhattara dkdraparivitakkd ahhattara ditthinijjhdnakkhantiyd atthdyassamato musilassa 
paccattameva hdnam ‘ jdtinirodhd jardmarananirodho"ti. Ahhattareva dvusso pavittha 
saddhdya ahhattara ruciya ahhattara anussavd ahhattara dkdraparivitakkd ahhattara 
ditthinijjhdnakkhantiyd ahametam jdndmi ahametam passdmi ‘ jdtinirodhd 
jardmarananirodho"ti (Sam. 1: 337). 

Question — My Lord Musila .... 

1. Saddhd = belief in others, 

2. Ruci = One’s own conLidence bom out of self thinking, 



114 


3. Anussava = reasonable knowledge obtaincd from othcrs, 

3. Akdparivitakka = careful considerable on the characters, 

4. Ditthinijjhdnakkhanti = devotion towards the tought acquired just by thinking 

Is there paccakkhannana that understands the fact that because the jdti ceases (by 
way of anuppddanirodha dhamma ), with the exception of the above fi \e,jaramarana 
ceases (by way of anuppddanirodha dhamma )? 

Answer — My Lord Pavittha .... 

1. Saddhd = belief in others, 

2. Ruci = One’s own contidcnce bom out of self thinldng, 

3. Anussava = rcasonablc knowlcdge obtained from others, 

4. Akdparivitakka = careful considerable on the characters, 

5. Ditthinijjhdnakkhanti = devotion towards the tought acquired just by thinking. 

Yes I know that there is paccakkhahhana that understands the fact that because 
the jdti ceases (by way of anuppddanirodha dhamma ), with exception of the above five, 
jardmarana ceases (by way of anuppddanirodha dhamma). (Sam. 1: 337). 

Up to cessation of avijjd and of sankhdra dhammas were asked similarly, and the 
answers were made similarly. Here explanations contained in the atthakathd tikd will 
be presented in continuation. 

1 . Saddha - some people believe in what others said, and would repeat what he has 
heard. He takes it as the tmth. The he is the one who is dependent upon others, his 
knowledge is that of other’s, and, in a way, he ends up at other’s mouth. He is the kind of 
person without analyzing capability. 

2. Ruci - the other kind of person is the one who thinks about something by himself. 
He would think to his liking as “this will arise by itself, not due to other factors.” He 
would not rely on others with regard to this and would take it to his heart’s liking and as 
the tmth. 

3. Anussava - still the other kind of person would ask “How does this factor arise? 
Why does this arise? This factor arises in this way; this factor arises because of this 
cause.—He would have heard it this way from predecessors. It has been heard so since a 
long time ago. This is the tmth. This factor is just the right one”. What he has heard 
from others is taken to be true. He is another kind of person who ends up at other’s 
mouth. 

4. Akaraparivitakka - while thinking as this factor may have arisen this way, a factor 
he has thought appear in his citta for every material. He is the fourth kind of person who 
would take into his mind as if what he has thought really exists and is the truth. This is 
the person without practical experience, who has come to a dead end by just thinking. 

5. Ditthinicchdnakkhanti - a fifth kind of person is the one who is considering on a 
causative factor, and a certain result occurs while doing so. He firmly believes in it, and 
takes to heart of the fact that there is no other result. In such a person a kind of firm and 
detemiined belief, called abhinivesa, occurs. In his thought, concentrated on this cause, 
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a kind of contendment and satisfaction appears. This person will willingly accept - “This 
cause really exists”, just by thought. This is the Ditthinicchdnakkhanti ( Sarn.-Ttha.-2 :122; 
Sarn.-Ti.-2: 122). 

It has been asked if the process of arising of sankhdraloka called lokasamudaya = 
anulomapaticcasamuppdda dhamma and of the dissolution of sankhdraloka called the 
lokanirodha = anulomapaticcasamuppdda dhamma are understood and visualized by 
means of paccakkha hdna, after eradicating the the five causes such as saddhd, ruci, 
anussava, dkdparivitakka and ditthinicchdnakkhanti. 

The reply was that the process of the arising and dissolution of the sankhdraloka 
has been understood and visualized by the paccakkha hdna only, but not with these five 
causes. In accordance with the desand - purimakammabhavassamim moho avijjd - 
admonished in the 12 characters of paticca samuppdda, page (50) of Patisambhidamagga 
pali in which the Venerable Musila has admittedly stated to have understood and 
visualized by means of paccakkha hana, the three periods are included as 

1. Dhamma groups of the past period referred to as avijjd, sankhdra, 

2. The present period extending from vihhd to ( kamma ) bhava, 

3. Dhamma groups of the future period referred to as jdti,jardmarana. 

Because of the inclusion of these three periods, you may called these characters of 
the paticca samuppdda also as the dhammas of past, future and present periods; or in 
accordance with the desand mentioned in Patisambhidamagga pali, on page (52) as -jdta 
avijjd paccuppanna - all can be regarded as solely paccuppanna dhamma. Whichever 
way it is regarded - 

1. In vipassand prior to ariyamagga called pubbabhdgasatipatthdnamagga, 

2. At the rnoment of ariyamagga, 

A meditator must try to visualize these 12 characters of paticca samuppdda by the 
knowledge of paccakkha hdna variously admonished as anubodhahdna, pativedhahdna, 
hdtaparihhd, tiranaparihhd, pahdnaparihhd, vipassandsammdditthi, maggasammdditthi, 
aparapaccayahdna, attapaccakkhahdna, etc. As a man would see different rupa objects 
via his physical eyes, so should a meditator rnake attempt at understanding and 
visualizing these 12 characters penetratively. The Buddha has admonished that only 
understanding and visualizing this way can one acquire ariyamagga where all asava 
dhammas have been utterly eradicated (Sam.-l: 267). Only after penetratively 
understanding this way, should one discem on the past and future, which are adittha, in 
the sarne way. 


Be Considerate and Ponder 

Yam kihci rdhula rupam atitdndgatapaccuppanam ijjhattam vd bahiddhd vd oldrikam vd 
sukhumam vd hinam vd panitam vayam dure vd santike vd, sabbam rupam “netam 
mama, nesohamassami, na meso attdihi evummetam yathdbhutam sammappahhaya 
passati ( Sam.-l: 444; Anusayasutta). 

Sammappahhdyapassatiti saha vipassandya maggapahhaya sutthu passati ( Sam.-Ttha.- 

2: 197). 
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In this Suttana the Buddha has instructed Rahula to discem the five-fold up&dd- 
nakkhandha, existing as 11 species situated within the past, future and present periods, 
and in the two santana of ijjhatta and bahiddha - “ netam mama, nesohamassami, na 
meso atta ” = as anicca, dukkha and anatta unerringly by virtue of sammappahha. 
Discem with sammappahha, as explained in the atthakatha, means to discem by 
vipassand pahhd together with ariyamagga pahhd so as to visualize thoroughly. 

With reference to this explanation note that the sammappahha = good and true 
knowledge means the vipassand pahhd and ariyamagga pahhd. Discem with vipassand 
pahhd, and also with the ariyamagga pahhd on the five-fold updddnakkhandhd of the 
past, future and present periods as anicca, dukkha and anatta. In this disceming are the 
vipassand pahtid and ariyamagga pahhd the anvaya hdna or paccakkha hdnal The 
sayadaw has explained in the book of meaning as follows. 

Samma. R. Passatiti pubbabhdge vipassandhdnena sammasanavasena, mag-gakkhane 
abhisamayavasena sutthu attapaccakkhkena passat (, Sam.-Ii.-2 : 181). 

In vipassand prior to ariyamagga the past and future five-fold updddnakkhandhds 
are well discemed by attapaccakkha hana, called the sammdditthi hdna, which arose by 
the power of knowledge acquired through the discemment of these five-fold khandhds as 
the object. During the ariyamagga stage, the past and future five-fold updddnak- 
khandhas are well discerned by attapaccakkha hana , called the sammdditthi hdna, which 
arose by the power of knowledge acquired through concentrating on these five-fold 
khandhds via asamohapativedha that annihilates the moha hindering the understanding of 
these khandhds. 

The vipassandditthi hdna, which can discem on the past and future five-fold upd- 

ddnakkhadhds taking them as the object of concentration, is called attapaccakkha hana. 
In the same way maggasammdditthi hdna has also been given as attapaccakkha hana. 
This explanation was given the Reverend Dhammapava known by the name of Acariya 
Dhammapala. 

Atha kho rup&ni viya cakkhuvihhdnena rupddini tesam ca samudayddike paccakkha 

katvd dassanam ... (Sam.-Ti.-2: 63). 

Avijjdsamudayati avijjdya uppddd, atthibhavdti attho. Nirodhavirodhi hi atthibhdvo 
hoti, tassamd nirodhe asati atthibhdvo hoti, tassamd purimabhavasiddhdya avijjaya sati 
imassamim bhave rupassa samudayo rupassa uppddo hotiti attho. Tahnasamudayo 
kammasamudayoti itthdpi eseva nayo ( Sarn.-Ti.-2 : 58). 

Avijjdnirodhd rupanirodhoti aggamaggahdnena awijjdya anuppddanirodhato 
andgatassa rupassa anuppddanirodho hotipaccaydbhdve abhdvato ( Sam.-Ti.-2: 59; 

Mahdti.-2: 421). 

It was also the Reverend Dhammapava known by the name of Acariya 
Dhammapala who has explained that as a man could see the rupa objects by cakkhimh- 
hdna, so should the following be seen penetratively by a meditator see the nature of the 
samudaya and nirodha = (attanhgama ) — 

1. The five-fold updddnakkhandhd existing in 11 features as the past, future, present, 
ijjhatta, bahiddha, oldrika, sukhuma, hina, panita, dura, santika. 
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2. (a) The nature of the samudaya of the present five-fold upadanakkhandha of five- 
fold patisandhekhandhd etc. due to arising of the causes such as avijja, tahna, 
updddna, sankhdra, kamma etc. of the past bhava, which had been cultivated 
during the establishment of the kammabhava; (b) the nature of the samudaya of the 
future five-fold updddnakkhandhd of five-fold patisandhekhandhd etc. due to 
arising of the causes such as avijjd, tahnd, updddna, sankhdra, kamma etc. of the 
present bhava, which had been cultivated during the establishment of the 
kammabhava, (c) the nature of the samudaya, referred to as nibbattilakkhand, of 
initial arising of these updddnakkhandhds 

3. (a) Cessation, without reappearance once again, due to arahatta magga of causes 
such as avijjd, tahnd, updddna, kamma etc. called the nature of anupddanirodha 
because of which when updddnakkhandhds, the future results, pass away by non- 
reappearble cessation, referred to as cessation by nature of anupddanirodha = the 
nature of nirodha = atthahgama, (c) the perishing of these updddnakkhandhas called 
bhahga = the nature of nirodha and atthahgama. 

Naydassanavasena vd evum vuttam. Patthamahhi paccuppannadhammdnam 
udayabbayam disvd atha atitdndgate nayam neti (Mahd.-Ti.-2: 423). 

In other words, it is explained as the nayadassana = by virtue of demonstrating 
the method. To begin with, of the paccuppanna dhamma, 

1 (a) The nature of the samudaya of the present five-fold updddnakkhandhd of five- 
fold patisandhekhandhd etc. due to arising of the causes such as avijjd, tahnd, updddna, 
sankhdra, kamma etc. of the past bhava, which had been cultivated during the 
establishment of the kammabhava; (b) the nature of the udaya of the future five-fold 
updddnakkhandhd of five-fold patisandhekhandhd etc. due to arising of the causes such 
as avijja, tahnd, updddna, sankhdra, kamma etc. of the present bhava, which had been 
cultivated during the establishment of the kammabhava, (c) because of cessation of the 
causes such as avijjd, tahna, updddna, sankhdra, kamma by means of anuppddha due to 
the ariyamagga, the future results like updddnakkhandhas they pass away by the nature 
of anuppddanirodha. This nature of this passing away, called the nature of vaya, can be 
visualized by paccayato udayabbayadassana; 

2. The khanato udayabbayadassana which can discem the momentary arising and 
perishing away of (the causes) the resultant updddnakkhandhds; 

It has been instracted by the very Mahatika Sayadaw the Venerable Dhammapala 
that only after disceming on these two kinds of udayabbaya by the paccakkha hdna 
concentrate on those of the past and future, which are adittha, in a similar way. 

It must be remembered that the teacher of the book of meaning never has 
indicated to discem on the past and future factors not via paccakkhna hdna but by 
speculation. And those in search of etemal peace, the nibbdna, should always keep that 
in mind. 

The Noblest Speech 

Yam Buddho bhdsate vacam, khemam nibbdnapattiya. 

Dukkhassantakariydya, sd ve vdcdnamuttamd ( Sam.-l: 191). 
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Buddho = the Buddha who has understood the Four Noble Truth penetratively, 
without help of teachers, but by his own knowledge called sayambhu hana, and so narned 
because he has made the celestial beings, the worldling, the byahma and all the sentient 
beings to penetratively understand the Four Noble Truth via the paccaknakha hdna. 
Nibbdnapattiya = to take the great asankhata element, the element of peacefulness, the 
nibbdna dhamma, which would bring an end to the suffering of the worldly affairs, as 
the object and concentrate by means of paccakkha hdna. Dukkhassa = vattadukkha in the 
three lives and three planes belonging to three stages of being (e.g. kdma, rupa, arupa 
existences). Antakiriyaya = for attaining the ending by cessation of dukkha via passing 
away of the corporeality. Khemam = that which is the attainment of peace and end of the 
multitude of sufferings. Yam vdcam = that dhamma talk, which should be taken as good 
niydnika dhamma, that helps one escape from samsardvatta. Bhdsate = has admonished 
with karund and mettd. Sd vacd = that dhamma talk which is the niyanika dhamma that 
lead one to escape from the samsardvatta is. Ydcdnam = of all the talks. Uttamd = the 
rnost superior and noblest of all (Sam.-l: 191; Sam.-Ttha.-2 : 252). 

These descriptions will suffice to conclude the treatment on Paccakkha hana and 
Anvaya hana. If the explanations given here is acccepted without reservation, then you 
the noble man is expected to also accept the explanations on Baddekarattasuttana. 


Bhaddekaratta (An Auspicious Night) Suttana - Explanation 

In Uparipannasapali vibhahga, included in Mijjhimanikaya of the five sections 
of nikaya, four suttanas come under the name of bhaddekaratta = an auspicious night. 
The first bhaddekaratta suttana is sammdsambuddhabhdsita suttana admonished by the 
Buddha, the sabbahhu sammdsammdbuddha himself. 

The second suttana is one admonished by the Venerable Ananda himself. 

The third suttana was admonished by the Venerable Mahapaccĕ. 

The fourth was sammdsammdbuddhabhdsita suttana which came into being in 
relation to the Venerable Lomasakangiya. 

The meaning of bhaddekaratta has been given as baddekaratta = an auspicious 
night, the explanation being given with reference of method of the five-fold khandhas in 
the first, second and fourth suttanas. In the third suttana it was given with reference to 
the method of 12 species ayatana. 

In these suttanas the monks, who are exercising the vipassandbhavandkammat- 
thdna day and night on the five-fold khandhd and causes within the two santdnas referred 
to as ijjhatta and bahiddha, the three periods the past, future and present or the 12 species 
of ayatana, are expatiated to be monks of an auspicious night, and the night to be of an 
auspicious night. The meditation was rnade to attain khanapaccuppanna by means of 
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aniccanupassana etc. of the seven species of nupassand. 

If you, as a meditator, also wanted to be a meditating individual of an auspi- 
cious night, you must exercise the vipassandbhdvandkammatthdna on the causes of the 
three periods and within two santdnas together with the five-fold khandhd by means of 
the aniccdnupassand etc. of the seven species of nupassand. In this doctrine, 
explanations will be made as to how to become a monk of an auspicious night, 
orientating towards understanding the five-fold khandhd =12 species of ayatana = rupa- 
ndma dhamma penetratively understood by three parihhd. To acquire this penetrative 
knowledge, a step by step elucidation will be made of the exercise on vipassand bhdvand 
from anapana way to the attainment of arahattaphala. 

Among the Baddekaratta suttanas, four gdthds are given in brief, and their 
meanings are given in continuation. The four gathds are as follow. 

1. Atiiam ndnvdgameya, nappatikahkhe anagatam. 

Yadatitam pahiham tam, appattahca anagatam. 

2. Paccuppannahca yo dhammam, tattha tattha vipassati. 

Asamhiram asam kuppam, tam vidvd manubyuhaye. 

3. Avijjeva kiccamdtappam, ko jahhd maranam suve. 

Na hi no sahgaram tena, mahdsenena maccund. 

4. Evum vihdram dtdpam, ahorattamatanditam. 

Tam ve “ baddekaratto”ti, santo dcakkhate muni. 


The meaning of the above gdthds are as follows. 

1 (a). As the past five-fold khandhd have perished utterly, the past five-fold khandhds 
(= the 12 ayatana) should not be clung to by tahnd-ditthi as “I, mine”. 

(b) As the future five-fold khandhds have not yet attained, and so have not arisen, the 
future five-fold khandhds should not be anticipated by tahnd-ditthi as “I, mine”. 

2. The man of wisdom should discem on the present five-fold khandhds 

(a) at that moment of arising 

(b) at that dhamma groups 

(c) at site of forest etc., by means of aniccanupassand etc. of the seven kinds of 
nupassand. The man of wisdom should be recollecting on the indestructible 
vipassand hana to which no tahnd-ditthi attached as “I, mine”. In other words to 
enter a janic state of asankhata dhdtu, element of peacctlilness, the nibbdna and 
phalasammdpatta by the recollecting on these which have not been destroyed and 
with no attached tahnd-ditthi as “I, mine”. 

3. For the purpose exercise by the recollecting vipassand hdna or for exercise by 
recollection on the phalasamdpatta, which is associated with samattha vipassand 
that is able to annihilate kilesds, effort must be made without procrastination. For 
no body knows if one would be still alive tomorrow or a day after. Indeed we 
never have any 



120 


agreement with the king of death regarding when to die. 

4. The monk, who leads his life making every effort to acquire phalasamdpatta, that 
is associated with samattha vipassand that is can annihilate the kilesds, is, in fact, 
one who belongs to an auspicious night. This was expatiated by the Sabbahhu 
Sammdsambuddha Buddha named Buddhamuni the Supreme of the muni s in 
whom the kilesas have utterly been eradicated (Ma,- 3: 226). 

Delight in the Past 

In accordance with instruction given in the above gdthd (1) atitam ndnvdgameya 
= the past is not to be followed. Regarding this instruction as to whether or not the past is 
followed, the Buddha himself has explained as follows. 

Kathahca bhikkhave atitarii anvdgameni, “evum rupo ahosini atitamaddhdna”ti 

tatthanandim samanvaneti. “Evurii vedano. R. Evuth sahho. Evum sankhdro. Evum 

vihhdno ahosirii atitamaddhdna”ti attha nandirii samanvdneti. Evum kho bhikkhave 

atitarii anvagamaneti (Ma.- 3: 226). 

Attha nandirii sam an rddhnatiti tesu rupddisu tahnam samanvdneti anupavatteti (Ma- 

Ttha.-A: 171). 

Bhikkhus .... How is the past enj oyed? 

1. Delight in the past riipa dhamma, the nandi dhamma, as - “The rupa dhamma has 
arisen in the past’’ - has appeared. 

2. “Such a feeling = vedand dhamma in the past, 

3. Such an awareness = sahhd dhamma, 

4. Such a dynamic groups of cetasika sankhdra dhammas, 

5. Such a mental quality = vihhdna dhamma has arisen.” will cause the formation of 
delight in the past (yedand-sahhd-sankhdrd) vihhdna dhammas. Bhikkhus .... The 
past is enjoyed in this way (Ma. 3: 226). 

If the delight, nandi dhammas, in the rupa-vedand-sahhd-sankhdra-vihhdna of 
the past resulted as expounded above by the Buddha, then there always is enjoyment in 
the past. This is what it really means and which must be well noted. Again the 
Venenrable Mahakaccĕ also has explained how to have enjoyment in the past as given 
below. 

Kathahca avuso atitarh anvagameti? Iti me cakkhu ahosi atitamaddhdnarn, iti rupati, 

tattha sandardgappatibaddharh hoti vihhdnarii, sandaragappatibaddhattd vihhdnassa 
tadabhisandati, tadabhinadanto atitarh anvagameti (Ma- 3: 236). 

My colleagues .... In what ways is the past always enj oyed? 

The nikanti vihhdna associated with longing for element of eye cleamess and in 
material object, the chandharaga, had arisen such as in the past I have had element of eye 
cleamess in this way, my material objects have been this way. Because of association of 
this conscious ( nikanti ) vihhdna dharnrna with the clinging, rdgasandha, one is delighted 
in the element of eye cleamess and material object. If one is delighted with the element 
of eye cleamess and material object, then he is delighted in the past. (It has been expatia- 
ted that the same applies to the remaining ayatanas). 
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In the above sennon too the instruetion is that it must be kept firmly in mind that 
if delight has been attached to 12 species of dyatana, then the past is delighted in. 

How the Past is Not Enjoyed 

Kathanca Bhikkhave atitam ndnvdgameti, L 'evum rupo ahosim atitamaddhdnan”ti tattha 
nandim na samanvdneti. “Evurti vedano. R. Evum sahho. Evum sankhdro. Evuth 
vihhdno ahosim atitamaddhdnan”ti tattha nandim na samnvdneti. Evum kho bhikkhave 
atitam ndmanvagameti (Ma,- 3: 226 - 227). 

Bhikkhave .... In what way was the past not enjoyed? 

1. Delight in the past rupa dhamma, the nandi dhamma, as - “The rupa dhamma has 
arisen in the past’’ - has not appeared. 

2. “Such a feeling = vedand dhamma in the past, 

3. Such an awareness = sahhd dhamma, 

4. Such a dynamic groups of cetasika sankhdra dhammas, 

5. Such a mental quality = vihhdna dhamma ” will cause the fonnation of delight in 
the past (yedand-sahhd-sankhdra), vihhdna dhammas has not arisen. Bhikldius .... 
This is how the past is not enjoyed (Ma. 3: 236). 

The Venerable Mahakaccĕ has also explained how no enjoyment is seeked in the 

past. 


Kathahca dvusso atitam ndnvdgameti. Iti me cakkhu ahosi atitamaddhdnam, iti riipdti, 
tattha na sandardgappatibaddham hoti vuhhdnam, na sandardgappatibaddhattd 
vihhdnassa na tadabhinandati, na tadabhinandanto atitam ndnvdgameti (Ma.-3: 236). 

My colleagues .... In what ways is the past not always followed? 

The nikanti vihhdna associated with longing for element of eye cleamess and in 
material object, the chandhardga, had not arisen such as in the past I have had element of 
eye cleamess in this way, my material objects have been this way. Because of 
dissociation of this conscious ( nikanti ) vihhdna dhamma with the clinging, chandharaga, 
one is not delighted in the element of eye clearness and material object. If one is not 
delighted with the element of eye cleamess and material object, then he is not delighted 
inthepast (Ma- 3:236). 

The same has been instracted to apply to the remaining ayatanas. In this sennon, 
if there is enjoyment in the 12 dyatanas, then this means that the past is still enjoyed, and 
it should be remembered that if there is no enjoyment in the 12 ayatanas there will be no 
delight in the past. 

The explanations given by the Buddha and the Venerable Mahakaccĕ are that if 
there has been delight, the nadidhamma, in the five-fold khandhds, rupa and ndma dham- 
mas called the 12 dyatans , then the past will be clung to. If nadidhammas have not arisen 
then it is clear that there is no pleasure in the past. These are the desands which have 
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instructed with emphasizing only on the exercise to be detached from the past khandhds 
and ayatanas. It should be realized that these desands instructed only to be detached, to 
be free from attachment to, the past khandhds, ayatanas or tahnd ditthi. These, however, 
do not mean that the past khandhd-dyatana-rupa-ndma are not to be taken as the object 
of meditation. 

Expectation of the Future 

Kathahca bhikkhave andgatam patikahkhatP. “Evum rupo siyam andgatamaddhdnan”ti 
tattha nandini samanvdneti. Evumvedano siyam. R. Evum sahho siyam. ‘Evum 
vihhdno siyarn andatamaddhdnan ”ti tattha nandirh samnvdneti. Evum kho bhikkhave 

andgatam patikahkhati ( MA.-3: 227). 

Bhikkhave .... How is the lliturc expected? 

1. Delight in the future rupa dhamma, the nandi dhamma, as - “The rupa dhamma 
is anticipated to arise in the future.” 

2. This kind of feeling in future = vedand dhamma. R. 

3. Such an awareness = sahhd dhamma. 

4. Cetasika sankhdra dhamma which are subject to such changes. 

5. Such a consciousness = delight, nandi dhammas, in the future vihhdna dhamma 

(yedand-sahhd-sankhara) results when a wish is rnade for them. 

Bhikkhus .... The longing for the future has been made in this way. 

This is what the Buddha has expounded with regard to longing for the future. 
Again the Venerable Mahakaccĕ has expatiated on the anticipation of the future in the 
following way. 

Kathahca dvusso andgatam patikahkhati. Iti me cakkhu siyd andgatamaddhdnam, iti 
rupdti appatiladdhassa patildbhaya cittarh panidahati, cetaso panidhdnapaccayd tada- 

nadati, tadabhinandati, tadabhinandanto andgatam patikahkhati (Ma. -3:237). 

My colleagues .... In what way is the past longed for? May the element of my 
eye cleamess be so in future; may my corporeality be so. The mind has been set in this 
way on the eye cleamess element and corporeality which have yet to acquire. The mind 
set in this way is the cause due which the awareness in the eye cleamess element and 
corporeality have resulted. If there is delight in this eye cleamess element and 
corporeality, then will be anticipation for the future. (It has been admonished that the 
same applies to the remaining diyatanas ) (Ma- 3:237). 

According to the desand admonished here — 

If a wish has been made in mind that in the future period and future life as to be a 
human of good deeds, a god of good deeds, and had made wishes after perfonnance of 
kusala actions, then this means there is delight in the five-fold updddnakkhandhd of the 
human and of the god. Note that if there is enjoyment for these, then there is anticipation 
for the future. 


Not Anticipating the Future 
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Kathaiica bhikkhave andgatam nappatikahkhati. “Evum rupo siyam andgatamaddhd- 
nari'ti tattha nandim na samanvdneti. Evum vedano siyam. R. Evum sahho siyam. 

Evum sankhdro siyam. “Evum vihhdno siyam andgatamaddhdnan”ti tattha nandim na 
samanvdneti. Evum kho bhikkhave andgatam nappatikahkhati(Ma.-3 :227). 
Bikkhave .... In what way is the future not anticipated? 

Enjoyment, nandi dhamma, in the future corporeality as “I wish to have a human 
good looking material body in tliture” does not happen to arise in one again and 
again. 

Such an enjoyable feeling = wish to be one with vedand. R. 

Such an awareness = wish to be one with sahhd. 

Wish to be one with such a cetasika and sankhdra dhamma groups subject to 
change. 

“Wish to be one with such an enjoyable consciousness = vihhdna in future”, a 
delight in these future vihhdna dhamma (yedand-sahhd-sankhdra) groups have 
not been made again and again. 

Bhikkhus .... This how the future has not been anticipated (Ma- 3: 227). 

This is the desand expatiated by the Buddha, through his mukhapdttha, as an 
explanation of how the future is not anticipated. With regard to non-anticipation of the 
future, the Venerable Mahakaccĕ has given the following explanation. 

Kathahca dvusso andgatam nappatikahkhati. Iti me cakkhu siya andgatamaddhdnam, iti 
rupdti appatiladdhassa patildbhdya cittam nappanidahati. Cetaso appanidhdnapaccayd 
na tadabhinadati, na tadabhinandanto andgatam nappatikahkhati (Ma- 3: 237). 

My colleagues .... In what way is the future not anticipated? The mind is not set 
on the eye cleamess element not yet acquired as I wish my future eye cleamess element 
be this way, material objects be like this. Because of the non-connnitted mind as the 
cause, there is no enjoyment in the future eye cleamess element and material object. If 
there is no delight in the future eye cleamess element and material object, then the future 
will not be longed for or anticipated. (A similar explanation was expatiated for the 
remaining five pairs of dyatanas). (Ma- 3: 237). 

Note again that with reference to the above desand expounded by the Omniscient 
Buddha and the explanations given by the Venerable Mahakaccĕ, no longing for nor 
delight in the future five-fold updddnakkhandhd and the rupa-ndma, called the twelve 
ayatanas, as “Let me be it,” means no anticipation on the future. 

With regard to the above explanations and instractions, teacher of the book of 
meaning also has the given meaning of “do not long for future, do not anticipate the 
future” as follows. 

Atitanti atite pahcakkhandhe. Nanvagameyati tahndditthihi ndnugaccheya. 

Napatikahkheti tahndditthihi na pattheya (Ma.-TthaA: 170). 

The past refers to the five-fold khandhd of the past (=12 species of ayatana); do 
not long for the past means not to long for the past five-fold khandhd (= the ayatana 12 
species) by tahnd-ditthi as “I - Mine = Let me be like this. Let me be like this”. 
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Do not anticipate for the future means not to long for the future five-fold khandhd 
(= ayatana 12 species) by tahnd-ditthi as “I would like to be this. I would like to be 
this.” 

The Essence of the Sermon 

The actual sense of this pali book of meaning is this. 

1. If attachment is made on the past five-fold khandhd by tahnd-ditthi, then it is 
longing for the past. 

2. If attachment is not rnade on past five-fold khandhd by tahnd-ditthi, then means 
that the past is not longed for. 

3. If attachment is rnade on the future five-fold khandhd by tahnd-ditthi, then it is 
longing for the future. 

4. If attachment is not made on future five-fold khandhd by tahnd-ditthi, then means 
that the future is not longed for. 

This is the basic idea of the statement. 

1. Do not to long for the past means to meditate so as not be attached on the past five- 
fold khandhd by tahnd-ditthi and effort must be rnade not be so attached. 

2. Do not to long for the future rneans to meditate so as not be attached on the future 
five-fold khandhd by tahnd-ditthi and effort must be rnade not be so attached. 

It should be accepted without reservation that this is what the desand really means. 

Attraction to Tahna-Ditthi in the Present 

The Buddha Sabbnusammasambuddha himself has expatiated as if there is 
sakkdya ditthi referred to as attaditthi = my life, my soul, my vihhdna and my self, 
attached either on the present five-fold khandhd or on any one of these five, and if there 
is attachment as I, other, rnale, female, individuality, sentient being, human, god, 
byahmd , then attraction will be exerted on the five-fold khandhd by tahnd-ditthi (Ma,- 3: 
227). 

Bhikkhus .... In what way is attraction rnade on the present by tahna-ditthil 
Bhikkhus .... In this world, worldlings, who are not used to seeing the ariyas, 
being incompetent in and unfamiliar with the ariyadhamma, and not used to seeing the 
people of good deeds being incompetent in, unfamiliar with, and unheard of the good 
dhamma, are being attracted by tahnd-ditthi in the following way. 

1. Riipa is discemed as atta. 

2. (The remaining khandhds) Are discemed as possessing atta, 

3. Disceming as riipa in atta and 

4. Atta in rupa. 

Feeling as vedand is. R. 

Awareness as sanna is. R. 

Cetasika sankhdra dhamma groups subject to change as. R. 

1. Awareness = discem yihhdna as atta. 

2. (The remaining khandhds) Are discemed as possessing atta. 

3. Disceming as rupa in atta and 

4. Atta in rupa. 

Bhikkhus .... In this way attraction is made to the present dhammas by tahnd-ditthi 
(Ma.- 3: 227). 

The Yenerable Mahakacce too has expounded as follow. 
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Kathanca avusso paccuppannesu dhammesu samhirati. 

Yahcavusso cakkhu,ye ca rupa. Ubhayametam paccuppannam, tassamim ce 
paccuppanne chandardgappatibaddham hoti vihhdnam, chandardgappatibadhattd 
vihhdnassa tadabhinandanto paccuppannesu dhammesu samhirati {Ma.- 3: 237). 

My colleagues .... In what way do thand-ditthi attract as “I, rnine” in the present 
dhammas ? 

My colleagues .... Eye cleamess element (= cakkhupasdda) and rupa object are a 
pair of the present. Longing for the eye cleamess element and riipa object of the present 
= awareness connected with chanda-rdga = vihhdna may occur. Then that eye clearness 
element and rupa object will be enjoyed because of the awareness = longing of the 
vihhdna = the state of being connected with the chandardga. If there is delight in the eye 
cleamess element and riipa object, then there is attraction by tahnd-ditthi to these present 
dhammas. (The same phenomenon for the remaining five pairs of ayatanas have been 
expounded). 

Distraction by Tahna-Ditthi in the Present 

Bhikkhave .... In what way do tahnd-ditthi distract in the present? 

Bhikkhus .... In this world, savaka, the followers of the Buddha’s desana, 
who are used to seeing the ariyas, being competent in and familiar with the 
ariyddhamma, and used to seeing the people of good deeds, being competent in, familiar 
with and having lmowledge of the good dhamma, are being distracted by tahnd-ditthi in 
the following way. 

5. Rupa is discemed not as atta. 

6. (The remaining khandhds ) Are discemed as not possessing atta, 

7. Not disceming as rupa in atta nor 

8. Atta in rupa. 

Feeling as vedand is. R. 

Awareness as sanna is. R. 

Cetasika sankhdra dhamma groups subject to change as. R. 

5. Awareness = discem vihhdna not as atta. 

6. (The remaining khandhds) Are discemed as not possessing atta. 

7. Not disceming as rupa in atta nor 

8. Attamrupa. 

Bhikkhus .... In this way no attraction is rnade to the present dhammas by 
tahnd-ditthi {Ma- 3: 227). 

Kathahca avusso paccuppannosu dhammesu na samhirati. 

Yahcdvusso cakkhu, ubhayametam paccuppannam, tassamim ce paccuppanne na 
chadardgappatibaddham hoti vihhdnam. Na chandardgappatibaddhattd vihhdnassa na 

tadabhinandati, na tadabhinandanto paccuppannesu dhammesu na samhirati 

{Ma.- 3:238). 

My colleagues .... In what way is no attraction rnade to the present dhammas by 
tahnd-ditthil 

My colleagues .... The eye cleamess element and the rupa object are a pair of the 
present. Suppose the longing for present eye cleamess element and rhpa object = 
awareness associated with chanda-rdga = vihhdna does not arise. Because of the 
awareness = longing of the vihhdna = being dissociated with chanda-rdga result in 
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distraction of that eye cleamess element and rupa object. If there is no delight in these 
two, then there is no attraction to the present dhammas by means of tahnd-ditthi. (It has 
been expatiated that the same applies to remaining five pairs of dyatanas). 

The Meaning of the Desana 

The meaning of the desand has been given by the teacher of the book of meaning 
as follows. 

Tattha samhiratiti vipassandya abhdvato tahndditthihi dkatthiyati. Na samhiratiti 
vipassanaya bhdvena tahndditthiti dkatthiyati (Ma.-Ttha.-4: 171 - 172). 

Because vipassand iidna does not arise in the present dhammas = due to the 
vipassand iidna being not apparent, there is an attraction exerted by tahnd-ditthi. Due to 
arising of the vipassand hana in the present dhammas, there apparently is vipassand hdna 
because of which no attraction can be exerted on the present dhammas. 

(Ma.-Ttha - 4: 171 - 172). 

In accordance with the explanations given in the above, if vipassand hdna are 
arising on the present dhammas, there can be no attraction by tahnd-ditthi = there can be 
no tahnd-ditthi. If no vipassand hdna arises on the present dhammas, attraction by tahnd- 
ditthi will be exerted = the tahnd-ditthi will be arising. Therefore, the Buddha himself 
has instructed in second gdthd to be free from attraction by tahnd-ditthi. So as not to be 
attached by tahnd-ditthi on the present five-fold khandhd and rupandma dhammas must 
be dissolved and discemed by vipassand via aniccdnupassand hdna, dukkhdnupassand 
hdna, anattdnupassand hdna, nibbiddnupassand hdna, virdganupassand hdna, nirodhd- 
nupassand hdna, patinissaggd hdna, referred to as the seven anupassand hdna, again and 
again. 


Paccuppannahca yo dhammam, tattha tattha vipassati. 

Asamhiram asamkuppam, tam viddvd manubayuhaye. 

(The meaning of this stanza is given at the beginning of Baddekaratta suttana). 

The explanations have also been given by atthakathd-tikd as follows. 

Attha tatthdti paccuppannampi dhammam yattha yattheva ca nam aniccdnupassanddihi 
sattahi anupassandhiyo vipassani, arahhddisu vd tattha tattheva vipassati (Ma.-Ttha - 4: 

170). 

Yattha yatthati yassamim yassamim khane, yassamim yassamim vd dhammapuhje 
uppannam, tam sabbampi asesetvd (a.-Ti,- 3: 366). 

The following is what these atthakathd-tikd mean. 

Concentration is repetitively made on the present five-fold khandhds as 

1. At the moment of arising, 

2. In places like forest etc., 

3. Those groups of dhamma, as they are, are entirely discemed by 
aniccanupassand etc. of the seven anupassand hdna. The vipassand hdna, 

concentrating on the object, is never attracted by tahnd-ditthi of the kilesds. This 
vipassand hdna is indestructible by tahnd-ditthi of the kilesds. Then the vipassand hdna 
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is again discemed = culture that vipassand nana. Discemment in this way is also 
disceming on the five-fold khandhd = manodvdrika mahdkusala jovithi citta led by 
vipassand hdna in tum is concentrated so that the object of concentration and concentra- 
ting hdna as a pair is being discemed. 

If vipassand hdna is increased by disceming this way the opposing kilesd of raga 
etc. cannot destroy it. A man of wisdom must discem repeatedly on the vipassand hdna 
which is indestractible by the opposing kilesa of tahnd-ditthi etc. 

This description of indestractibility of vipassand hdna is just a pariyaya. As the 
vipassand hdna can only momentarily eradicate the opposing kilesas, it can remain indes- 
tractible only momentarily. 

In fact it is the nibbdna dhamma, nained the asankhata dhdtu, which certainly 
remains indestractible by means of the opposing kilesas. Therefore, a man of wisdom 
must exercise on the vipassand bhdvand via vipassand hdna to ultimately attain path 
knowledge and frait knowlcdge. Then with the path knowledge so acquired, enter the 
frait absorption (phalsammdpatti) state repeatedly taking the asankhata dhatu, the 
element of peacefulness, the nibbdna as the object. This is the meaning the second gdtha. 

Instructions Acquired 

If the above two gdthds are taken in brief, the Buddha has instracted that - 

1. Not to have tahnd-ditthi on the past five-fold khandhd, 

2. Not to have tahnd-ditthi on the ttiture five-fold khandhd, 

3. Not to have tahnd-ditthi on the present five-fold khandhd. 

It has also been instructed that the present five-fold khandhd are repetitively 
concentrated, not to have tahnd-ditthi on them, by means of aniccdnupassand etc. of the 
seven anupassand hdna. 

If so a question arises as to how to practise in such a way that one has no tahnd- 
ditthi on the five-fold khandhds of the past, future and present. The answer for this is as 
given below. 


Extracts from Patisambhidamagga Pali 

Katham atitdndgatapaccuppanndnam dhammdnam sahkhipitvd vavatthdne pahhd 

sammane hdnam - 

Yam kahci rupam atitdndgatapaccuppannam acchattam vd bhahiddhd vd oldrika vd 
sukhumam vd yam diire vd santike vd, sabbam rupam aniccato vavatthapeti ekam 
sammasanam. Dukkhato vavatthapeti ekam sammanam, anattato vavatthapeti ekam 

sammanam. 

Yd kdci vedand. R. Yd kdci sahhd. Ye keci sankhdrd. Yam kahci vihhdnam atitdndgata- 
paccuppannam ijjhattam vd bhahiddhd vd oldrikam vd sukhumam vd hinam vd panitam 
vdyam diire santike vd. Sabbam vihhdnam aniccato vavatthapeti ekam sammasanam. 
Dukkho vavatthapeti ekam sammasanam, attato vavatthapeti ekam sammasanam 

( Patisam.: 51). 

Why is the knowledge that can analyze in brief the past, future and present dhammas 
called the sammasana hanaP. The past, the future, the present, ijjhatta, bahiddha, oldrika, 
sukhuma, hina, panita, diira, santika which are all riipas, and individually noted as 
anicca is an analytical notion = called sammasana. Individually noted as dukkha is 
another analytical notion = called sammasana. Individually noted as anatta is still 
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another analytical notion = called sammasana ( Patisam.: 51). 

Tasamd esayam atitam rupam, tam yasamd atfteyeva khinam, nayimam bhavum sampat- 
tanti aniccam kayatthena. Yam andgatam rupam anantarabhave nibbattissati, na tato 
param bhavum gamissatiti aniccam khayatthena. Yam paccuppannam rupam, tampi 
idheva khiyati, na ito gicchatiti aniccam khayatthena (17.-2: 245; Patisam.-Ttha.-l: 229). 

Therefore, this meditating monk discerns in this way. - 

1. A certain atita rupa dhamma did exist that, however, perished away in the past 
and never reaching the present life. Due to this nature of perishing and dissolving 
away, it is discemed as anicca. 

2. A certain anagata rupa dhamma will arise in the future that will perish away in the 
future, but will never continue into next future. Because of this nature of perishing 
and dissolving away, it is discemed as anicca. 

3. A certain paccuppanna rupa dhamma does exist that, however, perishes away in 
the present, but will never continue into another life. Due to this nature of perishing 
and dissolving away, it is discemed as anicca (17.-2: 245; Patisam.-Ttha.- 1: 229). 

[Note. It has been expatiated to discem on the vedand, sahhd, sankhdra, vihhdna 
etc. of the four-fold ndmakhandhds, the 12 ayatanas, 18 dhdtus and the 12 characters 
of paticca samuppdda in a way similar to that applied for the rupakkhandhd. See 
Patisam .: 51-52.] 

Evum sankhdra annatto passantassa ditthisamugghdtanam ndma hoti. Aniccato 
passantassa mdnasamugghdtanam ndma hoti. Dukkhato passantassa 
nikantipariydddnam ndma hoti. Iti ayam vipassand anattano anattano tthdneyeva 

titthatiti ( Visuddhi-2:26A). 

In this way in the santdna of the one who understands the sankhdra dhammas as 
the anatta, ditthisamugghdtna = distraction from ditthi appears. When one who 
understands the sankhdra dhammas as the anicca, mdnasamugghdtana = distraction 
from mdna appears. When one who understands the sankhdra dhammas as the dukkha, 
nikantipariydddna = dissolution of tahndnikanti appears. Note that each vipassand is 
related to its corresponding character ( Visuddhi-2:264). 

Here explanation of Mahatikasayadaw is briefly described. (For detail see 
Mahatika vol. II, pp. 415 - 416; Nibbagaminipatipada, vol. V, in section on Sainma- 
sana nana, pp. 152 - 153). 

Although anattdnupassand iidna can distract ditthi, it is not this iidna alone which 
can do so. Only when supported by the force of the aniccdnupassand iidna and 
dukkdnupassand iidna, based on the powerful upanissaypaccaya, the anattdnupassand 
hdna becomes sharp, clean and powerful. Then it can dissociate itself from clinging to 
the ditthi. 

Similarly even though anattdnupassand hdna can distract clinging to mdna, it is 
not this hdna alone which can do so. Only when supported by the force of the 
aniccdnupassand tidna and dukkdnupassand hdna, based on the powerful 
upanissaypaccaya, the anattdnupassand hdina becomes sharp, clean and powerful. 

Then it can dissociate itself from the clinging to the mdna. 
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Aniccasannd bhavetabbd asamimdnasamugghdtdya = the Buddha has instructed 
that for the sake of detaching from the clinging on to the asamimdna, meditate on the 
aniccasanhd ( Mahati.-2 : 416). 

Again although dukkhdnupassand hdna can dissolve the nikanti, the clinging to 
tahnd, it is not this hdna alone which can do so. Only when supported by the force of 
the aniccdnupassand hdna and anattdnupassand hdna, based on the powerful 
upanissaypaccaya, the dukkhdnupassand hdna becomes sharp, clean and powerful. 
Then it can dissociate itself from the clinging on to the tahnd. 

Since the clinging to tahnd cannot be detached by aniccdnupassand alone nor to 
mdna by dukkhdnupassand alone nor to ditthi by anattdnupassand alone, vipassand 
exercise rnust be rnade on each of the three general characters taken altemately as the 
object. In disceming this way, priority may be given to aniccalakkhand if need be. 

The same applies to dukkhalakkhand and anattalakkhand. 

Because of vipassand exercise by recollection, the anattdnupassand hdna 
becomes sharper, clearer, more penetrative, effective, accumulated and powerful 
enough to dissolve the clinging to atta by support of the aniccdnupassand hdna and 
dukkhdnupassand hdna. Then this anattdnupassand is powerful enough to demolish 
the clinging to attaditthi. 

At a corresponding time the aniccdnupassand hdna becomes sharper, clearer, 
more penetrative, effective, accumulated and powerful enough to dissolve the clinging 
to atta by support of the dukkhdnupassand hdna and anattdnupassand. Then this 
aniccdnupassand hdna is powerful enough to demolish the clinging to mdna. 

At a corresponding time the dukkhdnupassand hdna becomes sharper, clearer, 
rnore penetrative, effective, accumulated and powerful enough to dissolve the clinging 
to atta by support of the aniccanupassand hana and anattdnupassand hdna. Then this 
dukkhdnupassand hdna is powerful enough to demolish the clinging to tahnd (see 
Mahati- 2: 415-416). 


The Power of Lokiyabhavana 

Lokivabhavanaya hi kdye pahinam na vedanddisu pahinam hoti. Yadipi na pavatteya, 
na ekatthapahinam sesesupipahinam hotiti maggasatipatthdbhdvanam, lokiya- 
bhdvanaya vd sabbattha appavattimattam sandhaya rnttam (Ma.-Ti.- 1: 347). 

The power of lokuttardmaggasatipatthdnabhdvana and that of lokiyasatipatthd- 
nabhdvand are not similar. As mediator is exercising vipassand on the paramattha 
objects such as kdya, vedand, ciita, dhamma etc., along with culturing their causes, he 
arrives at a stage about to attain the ariyamagga. At that instant the meditator can 
concentrate on any of kdya, vedand, ciita, dhamma in the process of vipassand and still 
can acquire ariyamagga. If ariyamagga is attained while concentrating on the rupa 
dhamma, named kdya, then it can disintegrate and annihilate not only the tahnd and 
mdna clinging to the rupa dhamma, but the tahnd, mdna and ditthi clinging on to the 
vedand, citta, and dhamma. Remember that the same thing happens in exercising 
vipassand on the vedand, citta, and dhamma. The lokuttara ariyamagga dhammas are, 
however, the dhammas which can arise only when supported by the force of powerful 
vipassana nanas such as upanissaya and paccayasatti bases. 
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On the other hand, the lokiyasatipatthdna bhavana is not that powerful. If 
vipassand exercise is rnade on the rupa dhamma, named kdya, as the object, then 
tahnd, mdna and ditthi clung to this dhamma can be dissolved momentarily. This 
kdydnupassand satipatthdna bhdvand cannot disintegrate tahnd, mdna and ditthi clung 
to vedand, citta and dhamma. It rnust be reminded that a similar situation occurs when 
disceming on the vedand, citta and dhamma. 

Therefore, in the case of lokiyasatipatthdnabhdvand, vipassand exercise is made 
on the kdya so as to dissolve the tahnd, mdna and ditthi clung to the kdya. The 
exercise is made on the vedand so as to dissolve the tahnd, mdna and ditthi clung to 
the vedand. The vipassand exercise is made on the citta so as to disintegrate the tahnd, 
mdna and ditthi clung to the citta. The vipassand exercise is made on the dhammas so 
as to dissolve the tahnd, mdna and ditthi clung to the dhamma. 

As a matter of fact, kdya, vedand, citta and dhamma are the five-fold updddnak- 
khandhd. So, to annihilate the tahnd, mdna and ditthi clung to the present five-fold 
updddnakkhandhd, meditation is made on the present updddkkhandhd as an object. To 
annihilate the tahnd, mdna and ditthi clung to the past five-fold updddnakkhandhd, 
meditation is rnade on the past updddkkhandhd as an object. To annihilate the tahnd, 
mdna and ditthi going to be clung to the future five-fold updddnakkhandhd, meditation 
is made on the future updddkkhandhd as an object. This the method of practicing for 
eradication of the tahnd, mdna and ditthi clinging to the past, future and present five- 
fold updddnakkhandhds. 

Therefore the following instmctions are achieved from the above. 

1. To be free from tahd-ditthi attached to present five-fold updddnakkhandhd the 
vipassand exercise is made on present five-fold updddnakkhandhd. 

2. To be free from tahd-ditthi attached to past five-fold updddnakkhandhd the 
vipassand exercise is made on past five-fold updddnakkhandhd. 

3. To be free from tahd-ditthi attached to future five-fold updddnakkhandhd the 
vipassand exercise is made on future five-fold updddnakkhandhd. 

As explained in Section on the Paccakkha hdna and Anvaya hdna, as to whether 
paccakkha hdna or anvaya hdna is employed in disceming on the past and future, the 
Buddha has expounded it to be ndmarupapariccheda hdna to attapaccakkha hdna. 
With reference to this - 

Pubbabhdge vipassandhdnena sammasanvasena. R. Sulu attapaccakkhena hdnena 

passati (Sam.-Ti.-2: 181) 

What it means is that in the vipassand prior to ariyamagga the 12 phenomena of 
the five-fold updddnakkhandha, existing as the past, future and present etc., are 
discemed analytically, samdsana, taldng them as the object, by the power of which 
they are well discemed, well understood and well realized. These are acquired via 
attapaccakkha hana, called vipassanasammdditthi. (for disceming by Anvaya hdna see 
section on Vipassana on pp ) 

If in deed vipassand exercise is made on the past and future khandhds to be from 
the tanhd-ditthi attached to these. If so, which descriptions in this Baddekaratta suttana 
instract for viapassand meditation on the past and future? The answer is as follows. 

1. Atitam ndnvagameya = The past must not be followed by with tahnd-ditthi, 

2. Nappatikahkhe andgatam = The future must not be anticipated with tahnd-ditthi. 

Note that these are instractions to exercise vippasand on past and future khandhds so 
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as to be free from attachment on the past and future khandhas. Only by destruction of 
kilesd aggregates by virtue of vipassand knowledge (the Path Knowledge) referred to as 
nibbedhika knowledge, which is endowed this power, can these aggregates be eradicated. 
It must be noted that they cannot be disintegrated without disceming on the past and the 
future. 

The tahnd-ditthi clung on the past and future will never cease without concen- 
trating on the past and future. Meditation is made on the present khandhds to free oneself 
from the tahnd-ditthi attached on the present khandhds. Similarly meditation is made on 
the past and future khandhds to free oneself from the tahnd-ditthi attached on the past and 
future khandhds. Read the following suttanas for further information. 

Kalattayaanicca (Dukkha - Annata) Suttana 
Rupam bhikkhave aniccam atitdndgatam, ko pana vado paccuppanassa. Evum passam 
bhikkhave sutavd ariyasavako atitassamin rupassamim anapakkho hoti, andgatam rupam 
ndbhinandati, paccuppannassa rupassa nibbidaya viragaya nirodhdya patipanno hoti. R. 
ndbhinandati, paccuppannassa rupassa nibbidaya virdgava nirodhdya patipanno hoti. R 
Rupam bhikkhave dukkham atitdndgatam, ko pana vddo paccuppanassa. Evum passam 
bhikkhave sutavd ariyasavako atitassamin rupassamim anapakkho hoti, anagatam rupam 
ndbhinandati, paccuppannassa rupassa nibbiddya virdgaya nirodhdya patipanno hoti. R 
Rupam bhikkhave anattam atitdndgatam, ko pana vddo paccuppanassa. Evum passam 
bhikkhave sutavd ariyasavako atitassamin rupassamim anapakkho hoti, anagatam rupam 
ndbhinandati, paccuppannassa rupassa nibbidaya viragaya nirodhaya patipanno hoti. 

Yedand anicca. R. Dukkha. R. Anattd. R. 

Sahhd anicca. R. Dukkha. R. Anattd. R. 

Sankhdra aniccd. R. Dukkha. R. Anattd. R. 

Vianam aniccam. R. Dukkha. R. Anattd. R. ( Sam.-2: 17-18). 

Navame ko pana vado paccuppannassati paccuppannahmi kathdva kd anicca- 
meva tam. Te kira bhikkhu atitdndgatam aniccanti sanlakkhattvd paccuppanne 
kilamimsu, atha nesam ito atitdndgatepi “paccuppannam aniccanbi vuccamdne 
byjjhisantiti ajjhdsayam viditvd sattd puggalajjhdsayena imam desam desesi (Sam.-Ttha 

2: 242). 

Dasamekddasamdni dukkham anattati padehi visesetvd tatharupeneva puggalejjdsayena 

kathitdni ( Sarn.-Ttha.-2 : 242). 

Yadi atitdndgatam etarahi anattibhdvato aniccam, paccuppannampi tadd natthiti ko 
pana vado tassa aniccaya,paccuppannahmi kathava ka udayabbayaparicchannattd 
tassa. Yuttam hetam “nibbattd ye ca titthanti, dragge sasapupamd”ti ( Sam.-Ti.2 : 213). 

Bhikkus .... Riipa which is the past and future is the anicca (dukkha. anattci). 
And the present rupa is not an exception. Bilddius .... The nature of anicca (of dukkha 
and of anatta), realized by own knowledge referred to as dgamasuta, knowledge via 
practice referred to as adhigamasuta, are possessed by followers savakas (or 
ariyasavakas). They do not linger on to the past rupa nor have enjoyment or anticipation 
for the future rupa. They practice on the present rupa to be relieved of interest, 
attachment and for acquirement of, its dissolution. (Note that the same applies to vedand 
etc.) (Sam. 2: 17 - 18). 

These bhilddius have already analytically understood the past and future rupas 
(yedand, sahhd, sankhdra, vihhdna) as anicca (as dukkha, as anatta), and on the present 
rupas (yedand, sahhd, sankhdra, vihhdna) they become tired of, and disinterested in 
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them. Then the bhikkhus are instructed by the Buddha that from the present to the past 
and tliturc are all anicca. Following this admonition, as the Buddha already knows the 
ijjdsayadhdtu by which these bhikkhus could analytically realized the fact that the present 
rupa {yedand, sahhd, sankhdra, vihhdna ) is the aniica ( dukkha, anatta), this desand was 
given corresponding to the ajjhdsaya wish ofthe believers (, Sam.-Ttha.-2 : 242). 

Suppose the past and future khandhds are anicca because of the fact that do not 
they exist in the present, the present khandhds would be more so ( anicca, dukkha and 
anatta ) as they did not and would not exist in the past and future too. This is because 
being present of the present khandhds is divided as arising and perishing phases by means 
of udayabbaya. - “ Nibbatta ye ca titthanti, dragge sasapumd = these khandhds exist as 
distinct appearance of mustard seeds on the sharp edge of a chisel” (Khu.-l: 32) was the 
instruction. - Note it this way (Sam .-77.-2: 213). 

To free oneself from attachment and clinging to the past and future khandhds, 
vipassand must be exercised on these khandhds of the past and future. 

The Meaning of the Present in Baddekaratta Suttana 

Here the meaning of the present described in Baddekaratta suttana division into 
the past-future-present of the five-fold khandhas in the doctrines will be given. First, the 
opening of the Atthasalini atthakatha. 

Paccuppannahca ndmetam tividham khanapaccuppannam, santatipaccuppannam, 
addhdpaccuppannahca. Ekadvisantativdrapariydpannam santatipaccuppanam. R. 
Ekabhavaparicchanam pana adddpaccuppannam ndma. Yam sandhdya baddekaratta- 
sutte - “yo cd vuso mano,ye ca dhamma, ubhayametam paccuppannam, tasamim ce 
paccuppanne chandardgapatibaddham hoti vihhdnam, chandardgapatibaddhattd vihhd- 
nassa tadabhinandanti, tadabhinandato paccuppannesu dhammesu samhiratEti vuttam. 
Santatipaccuppannahcatta atthakathasu dgatam, addhdpaccuppane sutte (Abhi.-Ttha.-l: 

445). 

The paccuppam object is of three kinds as follows. 

1. Khana paccuppam 

2. Santati paccuppam 

3. Addhd paccuppam 

1. Of these three, the fonnative stage, corresponding to various causes, by updda-tthi- 
bhahga = citta-cetasikka dhamma groups, which are at the arising-static-perishing 
away phases, are khanapaccuuppanna. 

2. The processes of rupa and ndma are called santati. Included in the rupasantati 
process arising as a result of one utu and one ahdra, two utu and two ahdra, and 
the citta and cetasika ndma dhamma groups coincident with one and two thought 
processes, are santatipaccuppana. 

3. The rupandma distinguished within a certain existence is the addhdpaccuppanna. 
Referring to this addhapaccuppanna the Venerable Mahakaccĕ has admonished in 
the Mahakaccana - Baddekaratta suttana as follows. 

“My colleague bhikkhus .... A certain citta referred to as mental clear element 
does exist as do certain dhamma object groups. This mana-dhamma object as a pair is 
the addhdpaccuppanna. Suppose the vihhdna, associated with and attached to the 
longing ragachandhd, arises, then because of the association of this mental property 
vihhdna with longing chandardga, that mana-dhamma object will be clung to (by that 
individual). One who is so delighted in mana-dhamma object will be attracted to present 
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dhammas by the tahnd-ditthi (Ma,- 3: 237). 

Among these three kinds of present, the santatipaccuppanna is described in the 
Commentary, and the addhdpaccuppanna in Baddekaratta suttana ( Abhi-Ttha.-l: 445). 

Relevant to the above Pali and Commentary, note that the present (paccuppanna ), 
described in the Baddekaratta suttana refers to all five-fold khandhd (the 12 ayatanas) 
appearing throughout the existence extending from the five-fold patisandhekhandhd to 
the five-fold cutikhandhd. Therefore in these addhdpaccuppanna dhammas are included 
not only the five-fold khandhd that is fonned today, but also those of yesterday and of the 
day before yesterday etc. up to the five-fold patisandhekhandhd throughout the life of an 
individual. In the same way, not only the five-fold khandhd that will arise today, but 
those arising tomorrow, the day after tomorrow, corning month, year and until death also. 
It should be noted that the meaning of the present used here is different from that used in 
everyday language. 

The consciousness, the vihhdna which is the wishful clinging attached to the six 
object or five-fold khandhd in association with chandardga = it is difficult for arising of 
mana on the khanapaccuppanna dhammas which have attained khanattaya, called 
updda-tthi-bhahga, in knowledge and which have acquired vision at paramatta level. 
The tahnd-ditthi are most likely to occur on the rupa-ndma five-fold khandhd dhammas, 
called addhdpaccuppanna, designated by a certain existence. For this reason the Com- 
mentators have explained that the paccuppanna in Baddekaratta suttanas are just the five- 
fold khandhd rupa-ndma dhammas in a bhava designated by a certain existence. These 
explanations, however, are rnade only in light of suttantapariydyana method, not the 
abhidhammanissena method. Therefore, the concept of the paccuppanna is also given 
in the light of suttantapariydyana and abhidhammanissena methods. 


Designation of the Past, Future and Present 

Yam kahci rupam atitamndgatapaccuppannam ijjhattam vd bahiddhd vd oldrikam vd 
hinam vd panitam vdyam dure santike va, tadekajjham abhisamyuhitvd ayam vuccati 
rupakkhandho. Yd kdci vedand. Yd kdci sahhd. Ye keci sankhdra. Yam kahci vihhd- 
nam atindgatapaccuppannam. R. Abhisahkhipitvd avam vuccati vihhdnakkhandho 

(Abhi.-2: 1 - 10). 

Idam pana atitdndgatapaccuppannam ndma suttantapariyayato abhidhammaniddesatoti 
duvidham. Tam suttantaparoydye bhaven paricchanam. Patisandhito hi patthaya 
atitabhavesu nibbattam rupam anantarabhave vd nibbattam hotu kappakotisatasahassa- 
mattake va. Sabbam andgatameva ndma. Cutipatisandhiantare pavattarupam 
paccuppannam ndma (Abhi.-Ttha.-2: 7). 

Translation of the Above Pali 

There are the rupa dhammas of past-future-present durations, all the rupa 
dhammas of ijjhattasantdna, bahiddhasantdna, gross oldrika nature, subtle sukhuma 
nature, lower and higher levels, the distant (from consciousness) durarupa, the near (the 
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consciousness) santirupa. These 11 kinds of okdsa = indicative of the locality, that 
which make all the rupas subject to change, the 11 kinds which are grouped in brief by 
way of ruppalakkhand, of all the rupadhammans = are all called rupakkhandhd. (N.B. 
The same holds true for the ndmakhandhds ) (Abhi.-2: 1: 10). 

It must be noted that, according to this Pali, all the rupa dhammas existing as 11 
kinds are called rupakkhandhd. 

The Suttanta Pariyaya Way 

Pariyaya refers to that which has changed from the Paramatthasabhdvadhamma. 
It has narned as suttanta pariyaya way because the suttana desand is pariyaya desand. In 
the abhidhammd, it has been expounded as “ phassa-vedand ” etc., and such an expatiation 
has been given as "abhidhammaniddesa." 

This past, future and present rupa are of two kinds: 

1. Suttantapariyaya which has changed from paramatthasabhdvadhamma = the 
suttanadesand way, 

2. Determined in the abhidhammd and expatiated as abhidhammaniddesa = abhi- 
dhammadesand way. 

In the suttantapariyaya which has changed from paramatthasabhdvadhamma the 

past-future-present rupas delineated by an existence. The following is how it is deli- 

neated. 

1. From patisandhe to all the rupas that have existed in the past - be it in the second 
life in the past, the life in the asahkhata period - are the rupas of the past. 

2. From this cutibhava to the riipas to be fonned in the future life, be it formed in 
the in second past existence or the life in the asahkhata period, are all the future rupas. 

3. The rupas, formed during the existence spanning from this bhava cuti to this 
bhava patisandhe, are all paccuppanna rupas (Abhi -Ttha -2: 7). 

The Abhidhammaniddesa Way 

Abhidhammaniddesa pana khanena paricchannam. Tayo hi rupassa khand uppddo tthiti 
bhahgoti. Ime tayo khane patvd niruddham rupam samantaraniruddham vd hotu atite 
kappakotisatasahassamatthake vd, sabbam atitemeva ndma. Tayo khane asampattam 
rupam etacittakkhanamattena vd asampatam hotu andgate kappakotisatasahassa mattake 
vd, sabbam andgatemeva ndma. Ime tayo khane sampattam rupam pana paccuppannam 
ndma. Tattha kahcdpi idam suttantabhdjaniyam, evum santepi abhidhammaniddeseneva 
atitdndgatapaccuppannarupam nidditthanti veditabbam (Abhi.-Ttha.-2: 7) 
Abhidhammaniddesa = In abhidhamma desand, the past, future and present are 
divided by moment. The following is how it is divided. 

The momentary moment of rupa dhamma are of three kinds: 

1. The arising upddakhana, 

2. The static tthikhana, and 

3. the perishing away bhahkhana. 

These are the three khanas. 

1. The rupa which has ceased after arriving at these three khanas has perished, there 
being no other altemative (= there is no other rupa ), be it that which has already 
ceased or be it that which had ceased in the past of asahkhata period; and any 
riipas that have already ceased are all that of the past. 
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2. The rupa which has not yet arrived at the three khanas, be it the rupa which has 
not arrive even at a certain cittakhana, be it the rupa which will be formed in a 
future of an asahkh ata period, any rupa which has not yet arrived at the three 
khanas still belong to the future. 

3. All the rupas which have, and still are, at the three khanas are the paccuppanna 
rupas. It should be known this way {Ahhi.-Ttha.-2: 7). 

A Fact that Should be Understood. 

Tattha kahcdpi idam suttantabhdjaniyam, evum santepi abhidhammaniddeseneva 
atitdndgatapaccuppananrupam nidditthanti veditabba, ( Abhi.-Ttha.-2: 7). 
Kahcapitiddisu ayamadippdyo - suttantabhdjaniyatthd “atitam ndnvdgameyd”tiddisu 
(Ma- 3: 266). Addhdvasena atitddibhdvova vutto, tathd idhdpi niddisitabbo siya. 
Evum santepi suttantabhdjaniyampi abhidhammadesanayeva suttante 
vuttadhammevicinitvd vibhajanavasena pavattdti abhidhammaniddeseneva 
atitddibhavo nidditthoti ( Mulati-2: 6). 

Baddekarattasuttadisu viya atitddibhdvo atitdndgatapaccuppannabhdvo addhdvasena 
idhdpi khandhavibhahge suttantabhdjaniyattd niddhititabbo siydti yojand ( Anuti.-2: 12) 

The following gives the meaning of these atthakathd tikd. 

Of these two suttantapariyaya and abhidhammaniddesa ways, khandhavibhah- 
bhdjaniya of this treatment is suttantabhdjaniya way. As the nature of the past, future 
and present are exhorted by designating via an existence by power of addha, so should 
the nature of past, future and present be designated via an existence by power of addhd 
only. Although it should be so, the suttantabhdjaniya dhamma, like Baddekarattasut- 
tana, is a kind of Abhidhamma desana which appears by the power of analytical 
selection of individual objects of paramattha vipassand hdna. Therefore, it must be 
noted that the Buddha has exhorted on the past, future and present via Abhidhamma- 
niddesa way ( Abhi.-Ttha.-2: 7; Anuti- 2:12). 

[Note. According to the explanation given by the above doctrines the five-fold 
khandhds of the past, future and present have been instructed to be designated via an 
existence by the power of addhd. It means that it the suttantabhdjaniya way. But 
though it is the suttantabhdjaniya way, it is a kind of abhidhamd desand which analyze 
the dhammas that have been expatiated by way of analytical examination. Because of 
this, it must be remembered that the Buddha has instructed the five-fold khandhds of 
the past, future and present just by abhidhamd desand way. 

Another Explanation 

Aparo yano - idahhi rupam addhd-santati-samaya-khanavasena catudhd atitam ndma 
hoti. Tathd andgatapaccuppannam. Addhavasena tdva ekassa ekassamah bhave 
patisandhito pubbe atitam, cutito uddham andgatam, ubannamantare paccuppannam. 

Santativasena sabhdgaekautusamutthdnam ekdhdrasamutthdnahca pubbdpariya- 
vasena pavuttamdnampi paccuppannam, tato pubbe visabhdgautudhdrasamutthdnam 
atitam, paccd andgatam. Cittajam ekavithi-ekajavana-ekasamdpattisamutthdnam 
paccuppannam, tato pubbe atitam, pacchd andgatam. Kammasamutthdnassa pdtiyak- 
kam santativasena atitddibhedo natthi, tesahheva pana utudhdracittasamutthdnam 
upatthaambhakavasena tassa atitddibhedo (=atitddibhavo) veditabbo. 
Samayavasena ekamuhuttapubbahnasdyanarattidivddisu samayesu santdnavasena 
pavuttamdnam tam tam samayam paccuppannam ndma, tato pubbe atitam, pacchd 

andgatam. 
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Khanavasena uppddddikhanattayapariydpannam paccuppannam ndma. Tato pubbe 

atitam pacchd anagatam. 

Apica atikkantahetupaccayakiccan atitam, nitthitahetukiccam anitthitapaccayakiccam 

paccuppanam, ubhayakiccam asampattam andgatam. Sakiccakkhane vd paccuppan- 
nam, tato pubbe atitam, pacchd andgatam. 

Ettha ca khanddikathdva nipariydyd, sesd sapariydyd. Tdsu nipariydyakathd idha 
adhippetd (Abhi.-Ttha.-2: 7-8; Wisuddhi-2: 103). 

What the above doctrines actually mean is as follows. - 

1. Addhd = the period referred to as Bhava, 

2. Santati = the continuity, 

3. Samaya = tirne (period of time), 

4. Khana = moment which occurs as updda-tthi-bhah, all in four by virtue of which 
the past is designated. 

The future and present are designated in the same way. 

The Period Denoted as Addhd (= Bhava) 

Of the four addhd-santati-samaya-khana categories, the addha-saddd is the time 
referred to as an existence designated by cuti patisanddhe. 

“Ahosint nu kho atitamaddhd namA (Ma.-l: 10; Sam.-l: 256). 

“Had I been fonned at the time of the past existence.” 

In this way it can be known, by power of suttana desand way, from exhortation 
made in the Nidanavaggasamyutta, Aharavaga, Paccaya Suttana etc. that the addhd saddd 
arises at a time of a certain existence delineated by cuti patisandhe. 

In another way - 

Tayome bhikkhave addhd, katame tayo ? Atito addha, andgato addhd,paccup- 
panno addhd (Khu.-l: 232; Di- 3: 181). 

Bhikkhus .... The three periods are these. They are the past, luture and present. 

In this Pali, by virtue of Khandhavaggasamyutta, Upayavaga, Niruttipatha suttana, 
the meaning of addha-saddd as given by designating moment of updda-tthi-bhah = 
arising-static-perishing away of paramatta is pertinent from view point of paramattha. 

It is so because in the Niruttapathasuttana is given as 
Yam bhikkhave rupam jdtam pdtubhutam, “ atthKti tassa sahkhd (Sam.-2: 60). 
Bhikldius .... That rupa is still arising, clearly appearing. Recognition of the 
actual existence of that rupa by name arises (Sam.-2: 60). 

In the Niruttapatha suttana expatiation has been made of the distinctly arising 
rupa dhamma in the state of updda-tthi-bhah as the present rupa, as past rupa which has 
arisen long before the still existing present riipa, and as the future rupa going to arise 
after the present. 

Therefore, the following two kinds of period have been given in the suttana desand. 

1. An addhd as a kind of period, referred to as an existence designated by the cuti 
pantisandhe (= a time of existence) 

2. An (khana) addhd (= a period called khana) designated by the prevailing khana 
called updda-tthi-bhah = arising-static-perishing away of the paramattas. 

Although these two addhd are described in the suttana desands, the Buddha has 
admonished in the suttana and pdli that the past, future and present existences are 
designated by cuti patisandhe and bhava referred to as addhd period. 

Following the general exhortation the atthakathd sayddaw has explained the 
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designation of the past, future and present in another way. 

1 . Addlia - at a certain time during the existence of a certain living being, all the 
rupas from the stage of patisandhe of the prevailing bhava to the past belong to the 
past rupas. The rupas spanning from the cuti of this bhava to those of the coming 
existence are all the luturc rupas. The rupas midway between the the past and 
future are all the present ones. 

2. If stated by virtue of santati (continuity), it will be as follows. 

A certain riipa which arises due to a certain relevant utu as the cause, and to a 
certain ahdra as a cause, might have done so by virtue of whether the long past or later, 
but is still the present rupa. (It indicates that sabhdgaekautusamutthdnarupa, sabhdga- 
ekaahdrasamutthdnarupa is the paccuppana rupa). 

The sabhdgaekautusamutthdna, the visabhdgautusamutthdnarupa prior to the sa- 
bhdgaekdhdrasamutthdnarupa — 'irrelevant utu as the cause, visubhdgadhdrasamutthdna- 
rupa = irrelevant dhdra as the cause is the rupa that belongs to the past. 

The sabhdgaekautusamutthdna, the visabhdgautusamutthdnarupa after the sabhd- 
gaekdhdrasamutthdnarupa = irrelevant utu as the cause, visabhdgadhdrasamutthdna- 
rupa = irrelevant dhdra as the cause is the rupa that belongs to the future. 

Sabhautu - Ahara Ekautu - Ahara 

Sitam sitassa sabhago, tathdunham va sitam unham unhassa. Yam pana sitam unham vd 
sarire sannipatitam santdnavasena pavattamdnam anunam anadhikam ekakdram, tam 
eko ututi vuccati. Sabhdgautuno anekantasabhdvato ekagahanam katam, evum dhdrepi 

( Mulati.-2 : 6). 

Santavasenati pubbdparavasena. Pubbendparassa samappamdnataya anu anadhikam, 
tato eva ekakaram. Tena visabhdgautund anantarikatam dasseti ( Anuti.-2 : 12). 

Sabhagautu — the cold sitautu is the sabhdgadhamma being relevant to sitautu. 

In the same way, the hot unhautu is the sabhdgautu being relevant to unhautu. 

Ekautu — A combination of cold sitautu, and hot unhautu affecting the body 
together, or if a certain uhnautu arises by virtue of association of the fonner and later 
rupas in a continuous process, a certain phenomenon exists whi'ch is of its original nature, 
but no more nor less than it. That utu is referred to as ekautua = a particular kind of utu. 
(The utu that is exerting its effect on the material body is a continuous process of that of 
the fonner and later rupas. If that utu would be measured by a thennometer, it would 
neither be less nor more, but remains constant throughout, and such an utu is the ekautu = 
said to be an utu. For example, if a cold sitarupa process occurs continuously for an hour, 
then the continuity of the process of physical utu in that duration will neither be more nor 
less, but constant; and so would be the hot uhnarupa process). Such a natural dhamma, 
because it has the same nature, should be taken as a factor of single phenomenon. This 
statement as ekakdram = singleness of phenomenon, vindicates the non-existance of 
dissimilar nature of sabhdgautu. 

Within this sabhdgautu, however, the utus (the physical changes), which are the 
pramatthadhamma sabhdva, are occurring in many ways. The utujarupas are arising and 
dissolving. Within a sabhdgautu many paramatthadhammasabhdvas conspicuously are 
present, anf this situation might mislead one to take sabhagautu as anekautu. To avoid 
this misconception, the atthakatthd sayddaw has expatiated as ekautusamutthdnam by 
inclusion of eka-saddd to make one understand via process of continuity just a single utu. 



138 


Evum aharepiti ittha visabhdgdhdrena anantarito anekavdram anekadivasampi bhutto 
sabhdgekdhdram ndma. “Tato pubbe visabhdgautudhdrasamutthdnam atitam, paccha 
andigatandi hivuttanti. “Ekdhdrasamutthanan”ti pana vuttattd ekasseva dhdrassa yojand 

yuttarupdtipare ( Anuti.-2 : 12). 

In this dhdrasamutthdna riipa also Mulatikasayadaw has instructed the idea of 
ekdhdra to be taken in a similar way to the above. The food that is consumed many times 
and many days, and irrelevent to visabhdgadhdra, is an dhdra of a certain kind. 

Therefore, in the atthakathd, it has been explained that - “the riipa resulting from 
the sabhdgaekautusamutthdna rupa and sabhdgaekdhdrasamutthdna rupa fonned due to 
previous vibdga-dhdra, belongs to the past, and that fonned later to the future.” 

But, because the atthakathd has indicated as ekaharasamutthanam a nipa 
resulting from a certain ahara, the appare sayas have instructed that the riipa resulting 
from a single dhdra within a rupakaldpa is the ekdhdrasamutthdna rupa = only when 
described comparatively as the rupa resulting from a certain dhdra, it will be relevent. 

[The honorable tika sayadaw, named Acariyadhannnapala, has exhorted this vada 
of the honorable apare sayas in the last part of the explanation, it should noted in 
essence that it was made so because they have the will for some one to note in that way. 
In the present book too, when explanation was made of rupaghana and ndmaghana in the 
section on santatighana, riipas are described as the results a certain utu and an dhdra. 
The utuja rupas which have come to result step by step because of tejo dhatu within a 
rupa kaldpa, which is like cakkhudasaka kaldpa, are the riipa dhammas resulting from 
the a certain single utu. So also, like the cakkhudasaka kdpa, the dhdrajarupas, resulting 
step by step by support of the ojd of the ojdka dhdrajarupas, are the rupa dhammas 
resulting from a certain single utu. In cultivating and vipassand exercising on these riipa 
dhammas as instructed this way until attainment of khana paccuppana, of acquiring eye 
of wisdom to arrive at paramattha, and only when the paramattha is so attained will the 
light of anatta brilliantly shine.] 

This is how the utujarupas and the dhdrja rupas of the past, future and present 
times are designated by the power of santati. The designation of the past, future and 
present times of the cittajariipas by virtue of santati is as follows. 

Santati of Cittasamutthdna 

The material phenomenon of consciousness produced from mind are called 
f. Riipa formed of a certain five door process, 

2. Riipa formed of a certain mind-door process, 

3. Riipa formed of a certain samdpatti = samdpattivithi as the cause, are all the 

paccuppana nipa. 

The previous material phenomenon of mind formed of a certain five-door process, 
that fonned of a certain mind-door process, and that formed of a certain samdpatta is the 
riipa of the past. The material phenomenon of mind that is produced later is the riipa of 
the future. 


Santati of Kammasamutthadna 

The /c«m/77«-produccd kammasamutthdna rupa by virtue of the santati process 
which are not defferentiated as of the past, present and future respectively. (What it 
means is that because the material phenomenon formed of kamma is produced by the 
previous kamma there is no variation in the santati.). With respect to this assertion, it 
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should be noted that differentiation of the past, future and present by power of which 

1. Utusamutthana rupa (= material phenomenon formed of physical change), 

2. Aharasamutthana rupa (= material phenomenon formed of nutrition), 

3. Cittasamutthana rupa (= material phenomenon fonned of consciousness) can be 
produced. 

After describing the past, future and present rupas which are produced by power 
of santati, the atthakathd has explained the differentiation of the past, future and present 
rupas by power of samaya. 

Designation of the Past-Future-Present Rupas by Power of Samaya 

1. One muhutta (suddenly), 

2. Moming time, 

3. Evening time, 

4. Night time, 

5. Daytime, etc. 

The rupa processes produced during these samaya = periods by virtue of the santati 
process all belong to present. The rupas formed in a similar way previously all belong to 
the past, and those that will be fonned later belong to the future. 

Here, explanations have been given in older atthakathds in support of those 
meditators perfonning vipassana kamatthana exercise otwarious factors associated with 
santati and those associated with samaya. In this context - 

1. Samaya = by power of santati, but not considering the time period - 

2. Not considering the santati, but by power of samaya, the rupas of the past, future 
and present should be analytically differentiated (Mulati.- 2: 7; Anuti.- 2: 12). 

Paccuppannarupam ndma jdtam khanattayapariyapannanti attho. Tam pana ddito 
duppariggahanti santatipaccuppannavasena vipassandbhiniveso'kdtabbo ( Mahdti-2:419) 
In accordance with the explanation of this tika, rupa which is appearing, complete 
with the three rninor khanas such as updda-tthi-bhah, is referred to as rupa of the present 
from point of view of udayabbaya hdna. For a beginner, an ddikammika individual, 
recognizing this paccuppanna rupa analytically is very difficult. To begin with, there- 
fore, taking to heart via vipassand by virtue of santatipaccuppanna must be exercised. 


Tassa yadd hdnam tikkham visadam hutvd pavattati, tadd rupadhammo khane khane 
uppajjantd, bhijjantd ca hutvd upatthahanti ( Mahdti.-2: 422). 

In this way the mind of that meditator will become clear and active. Then in his 
knowledge will appear the recognition of the arising and perishing away of the rupa 
dhammas and and ndma dhammas with every passing moment (Mahati- 2: 422). 

Therefore, the santatipaccuppana and samayapaccuppana are very helpful to 
attain the khanapaccuppanna of the rupa-ndmaparamatta through the eye of wisdom. 
For this reason the terms santatikathd and samayakathd have been explained by the older 
atthakathd sayadaws. In Pali, however, direct mention has been made only of the two 
kinds: the addhd and khana. 

Division of the Past-Future-Present by Way oiKhana 

The riipa that belongs to the three minor khanas as updda-tthi-bhah is that of the 
present. That which was fonned prior to this rupa is that of the p'ast, and all the rupas 
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that would be formed after the present belong to the future ( 'Abhi-ttha.-2 : 7-8; Yisuddhi- 
2:113). 

Explained in Another Way 

The rupa of previous hetukicca and paccayakicca belongs to the past. The rupa 
which is of accomplished hetukicca, but paccayakicca yet to accomplish, belongs to the 
present. When both hetukicca and paccayakicca are not yet accomplished, then the rupa 
belongs to the future. 

Or the rupa still arising while at the moment of performing its kicca is that of the 
present. That which is of the time perior to the present is of the past. The riipa that is 
fonned later belongs to the future. 

The janaka cause which can directly produce the nipa dhammas is the hetii cause. 
The upatthambhaka cause which provides support is the paccaya cause. 

Janaka (= hetii) which as a cause directly produces the rupa is the hetu Hmction. 
The provision of support by upatthambhaka as a cause {paccaya cause) is the paccya 
function. 

For example production of a sprout is the Hmction of a fertile seed. Water-soil- 
utu (= pathav:rasa-dporasa-sun\ight), which provide support in production of the sprout, 
is the function of water, soil, utu etc. (This is a example from mundane point of view). 

Katattdrupa of kamma = the formation of /m/H/ua-produccd rupa and the resultant 
ndma is th'e function of this kamma. The support provided by the dhdra etc. in the pro- 
duction of the /«///////«-produced mpa and the resultant ndma is the Hmction of this dhdra. 
(This is an example from sasand point of view). 

Similar to the above examples, a certain rupakaldpa and a certain cittuppdda, 
referred to as mind and mental concomitant = kamma which is a janaka force that can 
directly produce /«///////«-produccd rupa and the resultant ndma. Thus providing support 
by means of paccaya forces such as the ndndkkhanikakamma force, upanissaya force and 
dhdra force. In these resultant rupa-ndma dhammas too, the four-fold ndmakhandhds 
and paramatta dhammas are reciprocating each other by way of paccaya forces such as 
sahajdta etc.. The four great elements of bhutarupa are supporting each other, as the 
bhutarupa is supporting the updddrupa, by way of paccaya forces such as sahajdta etc.. 

In this way, the rupa which is arising and at the moment of perfonning its own 
function such as hetukicca (= janakakicca), upatthambhakakicca (= paccayakicca), is 
the present rupa. The rupa prior to this belongs to the past and that about to be formed to 
the future. (Mulati- 2: 7; Anuti- 2: 12 - 13). 

Certainty and Pariyaya 

Ittha ca khanddikathdva nippariyayd, sesdpariyayd ( Abhi -Ttha.-2 : 8; Yisuddhi- 2: 203). 

In designation of the past, future and present, the terms khanakathd and kiccakathd 
are not pariyaya but are the terms of certainty. The remaining terms such as - 

1. Addhdkathd = a tenn related to time period of a bhava, 

2. Santatikathd = a tenn related to continuity, 

3. Samayakathd = a tenn related to time - are the tenns accompanied by pariyaya. 
Among various terms, the certainty but not the pariyaya, is what is required in this 
Vibhanpali ( Abhi.-Ttha.-2: 8). 

The Designation of the Past-Future-Present in Nama 

Atitddivibhdgepanattha santativasena khanddivasena ca vedandya atitdndgata- 
paccupppannabhdvo veditabbo. Tattha santativasena ekavithiekajavanaekasammapatti- 
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pariydpannd ekavithivisayasamayogappavattd ca paccuppannd, tato pubbe atitd,pacchd 

andgatd. Khanadivasena khanattaya pariydpannd pubbantdparantamajjattagatd 
sakiccahca kurumdna vedand paccuppannd, tato pubbe atitd, pacchd andgatd ( Yisuddhi- 

2: 104; Abhi.-Ttha. -2: 8). 

Here, in discrimitating the past, future and present santati = by virtue of continuity 
and of khana-kicca, the state of being the past, future and present of the vedand (the four- 
fold khandhds). 

Then it could be stated from point of view of santati as follows. 

1. Yedand related to one of five-door processes, 

2. Yedand related to one of mind-door processes, 

3. Yedand related to a certain samdpatti, 

4. The unique feature of the Buddha as the only object of corporeality, the sound of 
recitation of desand as the only object of sense of hearing etc., the object received 
by the five-fold door processes, and the vedand that are included in tadanuvattika, 
mind-door processes etc. which still take them as the object, are the paccuppanna 
vedands. Those that were prior to these belong to the past, and those to be formed 
later belong to the future. 

If stated in relation to khana-kicca, it will be as follows. 

The vedands associated with the three khanas, such as updda-tthi-bhah, are all 
paccuppanna vedands. The vedandis produced prior to those associated with these 
three khanas are of the past, and those arising after those associated with these three 
khanas are of the future. 

The vedandis produced between the front end, the itpdda, and the hind end, the 
bhah, i.e., vedands associated with the three khanas, and located midway between that 
prior to or after it, which are still in arising state and perfonning its own functions, are the 
paccuppanna vedands. The vedands which have arisen before these are of the past and 
those that are going to arise aftward are of the future ( Abhi.-Ttha.-2 : 13; Visuddhi-2: 104) 
Note that it is the same in the remaining three ndmakhandhds as in the case of the 
vedanakkhandhds. This how the the past, future and present are appreciated in the five- 
fold khandhds. 


Bhutam Bhutato Passati 

Bhutam bhutato passati = seeing things as they really are. With reference to this 
desana, some have conceived that vipassand exercise should be made with emphasis 
only on the paccuppanna. Now the explanation will be made as to what this desand 
really means. 

Katthahca bhikkhave cakkhumanto passanti? Idha bhikkhu bhutam bhutato passati, 
bhutarh bhutato disvd bhutassa nibbidaya virdgava nirodhdya patipanno hoti. Evum kho 
bhikkhave cakkhumanto passati (Khu- 1: 224; Itivuttaka) 

Bhutanti khandhapahcakam. Tam hi paccaysambhutattd paramatthato vijjamdnattd ca 
bhutanti vuccati. Tehnda “bhutamidam bhikkhave samnupassathd ”ti. Bhutato avipari- 
tasabhdvato salakkhanato samahhalakkhanato ca passati. Idam hi khandhapahcakam 
ndmarupamattam. Tattha “ime pathaviddayo dhammd rupam, ime phassddayo dhammd 
ndmani, imdni nesarn lakkhanddini, ime nesarh avijjddavo paccayd ”ti evum sapaccaya- 
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namarupassanavasena ceva, “sabbepime dhammd ahutva samobhanti, hutvd pativanti, 
tasmd aniccd, aniccattd dukkha, dukkhattd anattd”ti evum aniccdnupassanddivasena ca 
passatiti attho. Etavatd tanmavipassandpariyosdnd vipassandbhumi dassitd. 
Nibbidayati bhutasahkhdtassa tebhumakadhammajdtassa nibbindanattaya, etena balava- 
vipassanam dasseti. Viragdyati virdgattam virajjanattham, imind maggam dasseti. 
Nirodhayati nirujjhanattham, imindpi maggameva dasseti. Nirodhayati va patippassd- 
dhinirodhena saddhim anupddisesanibbdnam dasseti. Evum kho bhikkhave cakkhu- 
rnanto passantiti evum pahhdcakkhumanto sapubbdgena maggapahhdcakkhund 
catusaccadhammam passanti ( Itivuttakatthakathd\ 170- 171). 

Bhutanti khandhapahcakam. Tahhi yathdsakam paccayeti jdtattd, paramatthato 

vijjamd-tattd ca bhumanti vuccati. Bhutatoti yathdbhutasabhdvato salakkhanato, 
ca sdmahha-lakkhanato ca (Mahditi-2: 364). 

Bhikkhus .... How do those who could rightly understand = those endowed with 
eye of wisdom, called yathdbhutahdnadassana, could visualize the phenomena in their 
true nature? 

Bhikkhus .... In this sdsand, a meditating monk could visualize the five-fold 
khandhds in their true nature, each resulting from its own respective cause, and each 
distinct by way of paramattha = via respective specihc character, via general character 
referred to as the properties of impennanance, of suffering and of unreality, which are 
concemed with all elements of paramattha, the five-fold khandhds are visualized by eye 
of wisdorn (called vipassandditthi and maggasammaditthi ). He practices for the purpose 
of freeing himself from, attaclnnent and clinging to the five-fold khandhds with specihc 
and general characters by disceming on their trae nature. Bhikkhus .... Those who are 
endowed with the eye of wisdom, called yathdbhutahdnadassana, never falter but see 
things in their trae nature ( Khu.-l: 224; Itivuttaka-Ditthigata Suttan). 

All these five-fold khandhds are just the ndma-rupa. In these five, “the dhammas, 
such as the pathvi etc., are nipa: the dhammas, like phassa etc., are ndma. These are the 
lakkhana-rasa-paccupatthdna-padatthdna (property, taste, manifestation, and proximate 
cause) of the rupa-ndma. These are the dhammas of avijjd, tahnd, updddna, sahkhdra, 
kamma etc., of the rupa-ndma. By visualizing the rupa-ndma and their causes in this 
way. And 

“These rupa-ndmadhamma and sahkhdra dhammas all just rnade their appearances 
all of a sudden now, and are non-existant before; persish away suddenly and are, 
therefore impemianence. Because of being impermanent, they are sufferings, and so they 
are unrealities.” In this way, by virtue of aniccdnupassand etc., the visualization of the 
rupa-ndma and their causes are acquired. This is what really is meant by bhutam 
bhutato passati = seeing things as they truly are. This much description would suffice to 
indicate the location of vipassanabhumi = plane of the insight knowledge which culmi- 
nates in the tarunavipassana ( Itivuttakatthakathd: 170 - 171). 

[N.B. Taruitaripassand = vipassand in early stage is the name of four hdnas: 
sahkhdrapricchedahdna (hdmarupaparicchedahdna), kahkhdvikaranahdna (paccaya- 
pariggahahdna), sammasanahdna, maggdmaggahdna (= udayabbayahdna). Sam.-Ttha,- 
2:50.] 

Nibbidaya = to be tedius with worldly life means to become weary of worldly 
affairs such as the dhammas of the three stages of being within the the three planes of life 
By this nibbiddya, a forceful yipassand referred to as balavavipassana is indicated by the 
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stanza ( Itivuttakatthakathd: 171). 

[N.B. Balavavipassana is the name of four nanas such as bhayatupatthananana, 
ddmavanupassandnana, muncitukamayatahana and sahkhdrupakkhdhdna. Sam.-Ttha- 
2:50.] 

Viragaya = A prctice leading to detachment from desire and craving. The Ariya- 
magga is indicated by the virdga. Nirodhaya = A practice leading to cessation of rdga 
like desire and craving. By this nirodhdya too Ariyamagga is indicated. Put in another 
way, it is indicated that nirodhaya also can the extinguish fire of kilesd, and is assisted to 
completely extinguish by ariyamaggaphala named patipassaddhinirodha and khandha- 
parinibbana named anupddisesanibbdna (Itivuttakatthaka.-Ttha: 171). 

Evum kho bhikkliave cakkhumanto passanti = Bhilddru ... The assertion that the 
noble ones who are endowed with the eye of wisdom, called yathdbhutahdnadassana, 
never falter but see things in their truc nature means those who are so endowed could 
visualize the four truth, called the dhamma of the four noble truth, by means of 
vipassandcakkhu together with maggapahhdcakkhu referred to as pubbhdgasatipat- 
thdnamagga which occurs prior to maggaariyamagga ( ltivuttakatthaka.-Tthd: 171). 

In accordance with this opening of the atthalathd - bhutam bhutato passati = 
realizing things as they truly are - note that it visualizing the four truth, called the 
dhamma of the four noble truth, by means of vipassandpahhdcakkhu and ariymagga- 
pahhdcakkhu. In explaining this way, the atthakathd sayddaw’ has referred to excerpts - 
bhutamidam bhikkhave samanupassattha etc. - from Midapanndsapdli Mahatahnasah- 
khaya suttana Therefore, these will be described here. 

Extracts from Mahdtahndsahkhayasuttanna 

Bhutamidanti bhikkhave passathdti. Evum bhante. Taddhdrasambhawtnti bhikkhave 
passathdti. Evum bhante. Taddhdranirodhd yam bhutam, tam nirodhadhammanti 
bhikkhavepassathdti. Evum bhante (Ma.- 1: 326). 

Bhutamidanti idam khandhahcakam jdtam bhutam nibbattam, tuhmepi bhutamidanti 
bhikkhave passathdti. Taddhdrasambhawinti tam panetam khandhahcakam dhdrasam- 
bhavum paccayasambhavum, satipaccaye uppajjati evum passathdti pucchati. Tadha- 
hdranirodhdti tassapaccayassa nirodhd (Mo.-Ttha.-2: 207). 
Hetupaccayehi jdtam nibbattam “bhuta ”nti idhddhippetam, tam atthato pahcakkhandhd 
tabbinimuttassa sappaccayassa abhdvato, yahca khandhapahcakam attano tesahca 
bhikkhunam, tam “bhutamida”nti bhagava avocdti dha “idarn khadhapahcaka”nti. 
Attano phalam dharatiti dhdro, paccayo. Sambhavati etasamdti sambhavo, dhdro 
sambhavo etassdti adhdrasambhavum. Tendha “paccayasambhava”nti. Tassa 
paccayassa anuppddanirodhd. Khananirodhd pana kdrananirapakkho (Ma.-Ti.- 2:225). 

Bhikkhus .... Do you realize as these five-fold khandhds distinctly appear? 

Our Lord .... We do. 

Bhilckhus .... Do you visualize as these five-fold Khandhds make their apperance 
because of the presence of causes such as avijja, tahnd, updddna, sahkhdra and kammal 

Our Lord .... We do. 

Bhikkhus .... Do you realize that the five-fold khandhds cease, at the time of 
parinibbdna, by means of non-reappearable cessation, called the nature of anuppdda- 
nirodha, because of the dissolution of the causes like avijjd, tahnd, updddna, sahkhdra 
and kamma by means of non-reappearable cessation, called anuppddanirodha, by virtue 
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of arahattamagga. 

Our Lord .... We do. (Ma.-l: 326). 

In this suttana the Buddha, in continuation, has expatiated anulomapaccayakdra, 
referred to as the process of fonnation of sansard called the anulomapaticca samuppdda 
desand, and the patilomapaccayakdra, referred to as the process of dissolution of the 
sansard called patilomapaticca samuppdda desand. 

In concord with these desands - bhutam bhutato passati - realizing things as they 
really are is exaplined as follows. 

1. The tmth of suffering of the five-fold khandhds with past, future, present, 
intemal, extemal, gross, delicate, inferior, superior, remote, near etc. as 11 
characters which the dsava dhamma take as object and at which attachment by 
tahnd-ditthi is made as I-Mine, are realized by insight knowlcdge referred to as 
attapaccakhahdna. And are also realized by asammohapativedha (discriminative 
insight of the object) and ariyamaggapahhd which can visualize penetratively. 

2. The avijjd, tahnd, updddna, sahkhdra and kamma named the tmth of arising of the 
sufferings of the past cultivated when the previous existance was established, 

2. the distinct fonnation as the resultant these causes of the present five-fold rebirth 
khandhds as the tmth of arising of the sufferings, and because of these causes the 
future five-fold rebirth khandhds as the tmth of arising of the sufferings, are 
realized by insight knowledge known as attapaccakkhahdna. And are also 
realized by asammohapativedha and ariyamaggapahhd which can visualize 
penetratively. (It is the paccayto udayadassana. See Visuddhi-2: 267). 

3. When vipassana exercise is made on the tmth of arising of the sufferings as the 
causative factor and the tmth of sufferings as the resultant, the meditator sees the 
arising and perishing away of the tmth of sufferings, the tmth of arising of the 
sufferings, the nature of imperanmence, suffering and non-self of these sahkhdra 
dhammas, by insight knowledge called attapaccakkhahdma.Thcy are also realized 
by asammohapativedha and ariyamaggapahhd which can visualize penetratively. 
(It is vision of tmth of sufferrings due to penetrative knolwedge of jdtidukkha and 
maranadukkha. Visuddhi-2 : 267). 

4. When the causes, the tmth of the origin of sufferings, get extinguished because of 
arahattamagga by way of non-reappearable cessation called anuppddanirodha, 
the resultant updddnakkhandhds enter khandhaparinibbana and get dissolved by 
way of non-reappaearable cessation. This is realized by insight knowledge 
referred to as attapaccakkhanhdna. It is also realized by the penetrative sight of 
ariyamaggapahhd by virtue of nature asammohapativedha. (It is the paccayato 
vayadassanahdna. Visuddhi-2: 267). 

5. When one is able to exercise vipassand on the vipassandhdna which can concen- 
trate, referred to as pativipassand, then sammdditthi (= insight knowledge), 
sammdsahkappa (= vitakka), sammasati, sammasamddhi (= ekaggatd ) which are 
the lokimaggasaccd dhammas initiated by vipassandhdna associated in the 
absorption of the vipassand disceming at that moment, are also realized by insight 
knowledge referred to as attapaccakkhanhdna. It is also realized by the pene- 
trative sight of ariyamaggapahhd by virtue of nature asammohapativedha. (It is 
nominated as maggasacca because these lokimaggah dhammas can detach, for a 
moment, the delusion which hinders the understanding of nature of arising and 
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passing away of sankhdra phenomena. It is the lokimaggasaccd. Yisuddhi- 2: 267 
-268). 

6. At the end of insight knowledge and when ariyamaggahdna appears distinctly, 
the noble dhamma called the truth of cessation of suffering referred to as the 
asahkhatadhdtu and the element of peacefulness, the nibbdna, will also be 
visualized. (It is the lokuttara nirodhasaccd, and the arammanapativedha). 

7. The noble eightfold path associated with ariyamagga is the maggasaccd. 

The ariyamagga also can discem the maggasaccd dhamma by way of 
asammohapativedha. (It is the lokuttard maggasaccddhamma. It is the asammo- 
hapativedha). 

In this way, those who are possessed of the insight knowledge referred to as 
attapaccakkhahdna and eye of wisdom, called ariyamaggapahhd, can see the four- 
fold trath dhamma (catusaccadhamma) of the loki and lokuttard by the eye of insight 
knowledge before, and by the eye of ariyamaggapahhd, during the ariyamaggakhana. 
The realization in this way has been designated as - bhutam bhutato passati - seeing 
things as they realy are. 

In accordance with these explanations, from aspect of bhuta - the causes of the 
present updddnakkhandha, when the kamma bhava was being cultivated, initiated by 
avijjd, tahnd, updddna, the kilesavatta and updddnakkhandhd, the kammavatta and 
updddnakkhandhd called the sahkhdra and kamma, and root of these kilesd vatta called 
the vipdkavatta and updddnakkhandhds of the previous bhava are also included. The 
present vipdkavatta updddnakkhandhd resultants, due to these past causes, are also 
included here. 

Therefore, the cause updddnakkhandhd and the resultant updddnakkhandhd, 
within the three periods of the past, future and present, are discemed until their specihc 
characters are attained. The realization of the specihc characters, together with rasa, 
paccuppatthdna and padatthdna, of each of paramatthadhdtu associated with these five- 
fold khandhds by means of vipassandpahhdcakkhu and ariyamaggapahhdcakkhu can 
also be taken to see things as they really are. 

Again, realization, by vipassandpahhdcakkhu and ariyamaggapahhdcakkhu, of 
distinct arising of the resultant updddnakkhandhd because of the existence of causes 
updddnakkhandhd referred to as kilesdvatta, kammavatta, and because of the dissolution 
of the causes updddnakkhandhd by the nature of anuppdda-nirodha due to 
arahattamagga, the resultants updddnakkhandhd cease when they enter parinibbdna by 
means of anuppddanirodha, can also be taken to see things as they really are. 

Again, the understanding the impennanent, the suffering and non-self phenomena 
of the cause updddnakkhandhd and the resultant updddnakkhandhd by virtue of the 
vipassandpahhdcakkhu and ariyamaggapahhdcakkhu is also seeing things as they really 
are. 

The realization of vipassandmanodvdrikajovithi groups of rnental processes, called 
the vipassandhdna which can concentrate, and their anicca, dukkha and anatta pheno- 
mena, by way of vipassandpahhacakkhu and ariyamaggapahhdcakkhu is also seeing the 
things as they really are. 

Once again realization of Nibbdna dhamma, which is the lokuttard nirodhasacca, 
by way of drammanapativedha and ariyamaggapahhdcakkhu is called seeing things as 
they really are. 
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Therefore, the desand - bhutam bhutato passati = seeing things as they really are, 
is not one that instruct to meditate on just the present, ignoring the attainment of the 
cause updddnakkhandha and resultant updddnakkhandhd in any convenient way without 
treating pahhatti and paramatta separately nor distinguishing the two. It must be noted 
that this desand instructs to concentrate, on the cause updddnakkhandha and resultant 
updddnakkhandhd to arrive at their specihc and general characters and until the truth of 
the sessation of sufferings the nibbdna is attained, by the vipassandpahhdcakkhu and 
ariyamaggapahhdcakkhu. 


The Pillars of Sasana 

Suppose you, as a meditator, wish to see, arrive at, know, penetrate by knowledge 
of yours, and oriented toward the mahdasahkhatadhdtu nibbdna dhamma, which is the 
abode of Bhuddhas and the Noble Ones. Then, to acquire it you must practice the Noble 
Eight Path exercise, without deviation in the direction, which is forcefi.il enough to attain 
nibbdna straight away. While you are on the right path there are (Four Vinaya) Four 
Rules of Bhuddhist Order that you must abide by to keep you from straying away from 
the right direction. The four rules are: 

1. Sutta, 

2. Suttanuloma, 

3. Acariyavdda and 

4. Attanomati. 

1. Sutta 

Suttam ndma tisso sangitiyo druhldni tinipitakdni. ( Di.-Ttha.-2: 158). 

Sutta - The first pancasatikasangayand was held by (500) rahantd supervised by 
the Reverend Ashinmahakassapa, the second Council sattasatikasangdyand by (700) 
rahantd supervised by the Reverend Ashinmahayasa and the third sahassikasangayand 
by (1000) rahantd headed by the Reverend Ashinmahamoggaliputtatissa, and the Sutta- 
Vinaya-Abhidhamma, together called The Triad of Pitaka presented and passed by these 
three sangdyand are the Sutta. Why it was so named is as follows. 

In the triad of pitaka, including suttan pitaka, the Buddha has set forth various 
kinds of practice and working processes for acquiring one’s own and others’ triad of 
benefit as man-god-nibbdna, the everlasting peace. For those god, man, byahmd, 
veneyya and sentient beings who are to be relieved of the worldly affairs, exhortions have 
been made in different ways relevent to their icchasayadhdtu, their habit and conditions. 
Because the triad of pitaka can expose the sentient beings to various sorts of benefit, it 
has been named sutta. 

As paddy plant would bear fruits, so would triad of pitaka, bless peace on human, 
god, byahmd and peace of nibbdna, and because the triad yields various kinds of 
peace, it is name sutta. 

As a cow would let the milk down, so would the Buddha’s instructions, called the 
triad of pitaka, bless different kinds of benefit as peace on human, god, byahmd and 
peace of nibbdna, and because of this, it is named sutta. 

Because the Buddha’s speeches, referred to as the triad of pitaka will look after 
the well-being of the human, byahma and nibbana, and care of the various kinds of good 
practice for acquiring these benefits, it is again named sutta. 
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A measuring tape, used by a carpenter in choosing the right measure of a piece of 
wood, and sawing up a measured dimension, is the sutta. A line marking the measured 
dimension is the amount needed, because if the wood is sawed up long the measured line, 
it would give the dimension required. Similarly the triad of pitaka direct - this is the way 
to nibbdna - one to nibbdna. And since these desands are directing one to nibbdna as the 
measured line of demarkation enables the carpenter to cut the right dimension, it is called 
sutta. If a controversy ever arises with regard to the right or wrong way to the nibbdna, 
then it is the triad of pitaka, named sutta, on which the wise would relie to decide which 
is the right way and which is not. 

As wind cannot disperse the tlowers held by a thread in garlend, so will the 
benehts such as the peacetulness of human, byahmd and nibbdna, held together by the 
force of practice and working processes provided by the triad. Because of this property, 
the triad of pitaka is nominated as sutta ( Di.-Ttha.-l: 18). 

Those Who Are Rejecting the Buddha 

Tattha suttam appatibdhiyam , tam patibdhantena buddhovapatibdhito hoti ( Di.-Ttha.-2: 

158). 

The meaning of this atthakathd is this. If someone presented a statement of the 
four vinaya, sutta etc. inclusive, and if it is the sutta called the triad of pitaka, which has 
been presented to and passed by the three sangayands, then it should not be rejected. If 
the statement = the pitaka is rejcted or ignored, the it is no other than rejecting or 
ignoring the sammdsambuddha (the perfectly enlightened ones). This is what the 
atthakathd really means. 

This statement in the atthakathd suttamahdvd, opening as the explanation of the 
meaning of Mahaparinibbanaxuttana, is for a meditator, who is going along the path 
leading to nibbdna, to follow and be kept firmly in rnind. A meditator is reminded that, 
when searching for the right path to nibbdna, and when following this road, the Buddha 
is the best guide referred to as maggakkhdyi (one who tells the right way) and rnust not be 
ignored. 

What Utterings of Sammaambuddhas Are 

Yahca bhikkhave rattimtathdgato anuttaram sammdsambhodhim abhisambucchati, yahca 
rattim anuppddisesdya nibbdnadhdtuyd parinibbdyati, yarh etassamim antare bhdsati 
lapati niddisati, sabbam tam tatheva hoti no ahhathd. Tassamd “tathdgato ”ti vuccati. 

( Am.-l: 332 - Lokasuttan). 

Bikkhus I, as one who has found the tmth and your teacher, can penetratively 
discem the knowledge of the perfectly enlightened, called the uncompared highest stage 
of the path knowledge and knowledge of omniscience, in the night. In the night I entered 
the stage of parinibbdna by way of anupddisesanibbdnadhdtu called dissolution of the 
five-fold khandhds in a non-reappearable cessation. During the span of those two nights, 

I speak, expatiate and instract the dhamma. These complete dhamma speeches are trae as 
they are spoken, extorted and advised. There never is the other any thing that is untrae in 
itself. Therefore, you all should recognize rne as your teacher the tathagata 
(Am.-l: 332). 

With reference to the above Pdli, starting from the night of attainment of perfectly 
enlightened stage until the night parinibbdna (dernise), a duration of (45) years of his life, 
all the dhamma speech that the Buddha has given are nothing but the trath. There is none 
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that is other than the truth. Suppose a meditator would like to reject these truc speeches. 
Then he should have, in his santdna, a knowledge comparable to or superior to the analy- 
tically preached dhamma and the completely self-enlightened knowledge acquired 
through practice of the (30) species of the 10-fold perfection for four sankkheyya and a 
lakh of universes. Only then he can establish a sdsand parallel to the knowledge of 
omniscience. 

The Buddha himself, however, has already exhorted to the famous upaka that 
there is there is no such as thing as knowledge comparable to superior to the knowledge 
of omniscience. 

Na me dcariyo atthi, sadiso me na vijjati. 

Sadevakassamim lokassamim, natthi mepatipuggalo. 

Aham hi arahd loke,, aham satthd anussaro. 

Ekohm sammdsambhuddho, sitibhutosami nibbuto (Ma- 1: 227). 

Upaka .... There is no one who as a teacher has adviced me to acquire the 
knowledge of omniscience, I am uncompared. There is no one among the devas nor in 
the whole loka who can compete with me. 

In this loka the I am the Rahantd, non-imitable, leader of the devas and humans. I 
arn the only God who rightly self-understands the whole dhamma. I am peaceful as all 
rnoral defilements have been extinguished (Ma.-l: 227). 

Read following again. 

Advacchavacand buddha, amoghavacand jind. 

Yitatham natthi buddhdnam, dhuvum buddho bhavdmaham. 

Yathd khittam nabhe littu, dhuvum patati bhumiyam. 

Tatheva buddhasitthdnam, vacanam dhuvasassatam. 

Yathdpi sabbasattdnam, maranam dhuvasassatam. 

Tatheva buddhasitthdnam, vacanam dhuvasassatam. 

Yathd rattikkhaye patte, suriyuggamanam dhimun. 

Tatheva buddhasitthdnam, vacanam dhuvasassatam. 

Yathd nikkhantasayanassa, sihassa nadam dhuvum. 

Tatheva buddhasitthdnam, vacanam dhuvasassatam. 

Yathd dpannasattdnam, bhdramdropanam dhuvum. 

Tatheva buddhasitthdnam, vacanam dhuvasassatam 
(Buddhammsa- 306, etc.) 

The buddhas are not used to speak double entente. The buddhas, who have 
destroyed the five-fold evil, do not speak nonsensical words. Their speeches are never 
erroneous. Therefore, I should dehnitely be the Buddha. 

As stone thrown upwards will dehnitely come down, so are the speeches of 
buddhas are always right. 

The words of the buddhas are always true as the universal trath that all living 
things must succumb to death. 

It is true that the sun always rises when the night comes to its end, similarly true 
always are the speeches of the buddhas. It is true that a lion will always roar as he comes 
out of his den after sleep, and so it is also true that the buddhas always speak tmth. 

It is tnie that a pregnant woman would give birth to her child after canying it full 
tenn, and in the same way it is true that the buddhas ’ speeches are always tnie. 
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These are the words of the Buddha that come in the section on Niyatabyadita of the 
hermit Sumedha. 

3. Suttanuloma 

Suttanulomam ndma nulomakappiyam ( Di.-Ttha.-2: 158). 

Suttanuloma is the four-fold vinaya mahdpadesa in the Yinayadesand and the 
four-fold suttanamahdpadesa in the Suttanadesand. The four-fold vinayamahdpadesa is 
given in Vinayamahdvdpdli Bhesajjkkhandhaka (348 - 349). The four-fold suttana- 
mahdpadesa is given in Suttamahdvd Mahdparinibbdnasuttana (DI.-2: 202 - 204). 

The Four-Fold Winayamahapadesadhamma 

1. Bhikkhus .... I should not advice you to reject a certain thing as “this thing is not 
suitable”. It should be investigated with reference to vinayadesand, and if it is 
more towards the irrelevance than the relevance, then rny sons, it is not suitable 
for you. 

2. Bhikkhus .... I should not advice you to reject a certain thing as “this thing is not 
suitable”. It should be investigated with reference to vinayadesand, and if it is 
more towards the relevance than the irrelevance, then rny sons, it is suitable for 
you. 

3. Bhikkhus .... I should not pennit you to accept a certain thing as “it is suitable.” 
That which is not permissible, when investigated referring to the vianayadesand, 
and if it is rnore towards the irrelevance than the relevance, then my sons, it is not 
suitable for you. 

4. Bhikkhus .... I should not pennit you to accept a certain thing as “it is suitable.” 
That which is not pennissible, when investigated referring to the vianayadesand, 
and if it is more towards the relevance than the irrelevance, then my sons, it is 
suitable for you (Vi.-3: 348 - 349). 

These are the four main rules named as mahdpadesa exhorted in the vinayadesand. 
“This is the affair suitable for the monks, and this not.” If an affair is to be decided 
whther it is suitable or not, then the decision has to be made in consultation with the four- 
fold vinaya rules, called vinayamahdpadesa given in the above vinayadesand. When 
compared with the four-fold vinaya rules, any affair in favor of the suitability should be 
decided as “this affair is suitable.” If not in favor, then ti should be decided as “this an 
unsuitable affair.” 

Here for the purpose of a better understanding, the decision made with reference 
to the four-fold vinayamahdpadesa by Sangayana Thera, named Dhammasangaha 
Thera, have been extracted below. 

Anujdndmi bhikkhave sabbamphalarasam tthapetvd dhahhaphalarasam (Vi..-3: 344). 
Bhikkhus ... Except the paddy juice (a cordial made from paddy juice), I permit 
you to have all kinds of truit juice (a sweet drink made from the fruits). 

In the above pdli stanza, the Buddha has prohibited the bhikkhus from drinking 
the juice made from seven kinds of paddy in the aftemoon. 

Palm frait, coconut, domestic and mountain jackfrait, gourd, pumpkin and three 
varieties of cucumber and various peas and beans are treated similar to the paddy. 
Although the juice made from these nine kinds of fruit are not directly prohibited from 
drinking by the bhikkhus in the vinayapali, but are associated with the paddy the juice of 
which is unsuitable to drink in the aftemoon. Therefore, the juice made from these nine 
kinds of fruits and peas and beans are not suitable for the bhikkhus to consume in the 
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aftemoon ( Vi.-Ttha.-3: 384 - 385). 

Anujdndmi bhikkhave attha pdndni ambapdnam cocapdnam mocapdnam madhukapdnam 
muddikapdnam sdlukapdnam phdrusakapdnam (17.-3: 344). 

Bhikkhus .... I pennit you to consume (if there is evident indication of hunger 
ainong you in the afternoon) eight kinds of juice: mango juice, black plum juice, 
domestic and wild banana juice, thitmeci juice, grape juice, lotus frait juice, phet-thet- 
tayaw fruit juice (Vi.-3: 344). 

These eight lcinds of juice are what the Lord has directly pennitted the bhikkhus to 
consume. With exception of the nine kinds of fruits, the seven kinds of paddy, various 
kinds of peas and beans, rattan frait juice, lemon juice, stone apple juice, and various 
other sinall fruit juices are similar to the eight kinds of frait juices pennitted. Even 
though the small fruit juices are not pennitted directly by the Buddha, but are associated 
with the eight kinds pennitted. Therefore, if there is a strong evidence of thirst among 
the bikkhus in the aftemoon, these juices can be consumed ( Vi.-Ttha.-3: 385). 

These are some instances of decisions as to whether suitable or not in case of 
vinaya, called suttanuloma, made by Sangayana Mahathera with reference to the four 
Mahapadesadhamma. 

The Four-Fold Suttanamahdpadesa 

The Buddha, sammdsambuddha, who proclaimed himself to be omniscient, 
pentratively knows all there is to know through sayamabhuhdna without other’s help. In 
the year when He was to succumb to the inexorable law of change the prinibbdna, the 
Buddha was at the Cdpdla ceti in Vesali State. On the fullmoon day of the month of 
Tapotwe (Frebraary) He determined, via satisampazah hdna, to get absorbed in the 
arahattaphala phalasamdpatti, by the three names of dyusahkhd, dyupdlaka and 
jivitasahkhdra, so as to lengthen His life until the Mlmoon day of Kasun (May). 
Determination this way is getting relieved of the dyusahkhdra. From that State the 
Buddha continued the joumey until the City of Bhoga is arrived at. Here at the Anada 
Ceti, the Buddha preached the Four-Fold Suttanamahdpadesa dhamma to the bhikkhus. 

The First Mahdpadesadhamma 

1. In the domain of this sasand, if any rnonk claims as “this is dhamma I have 
heard and received right from the Ford’s mouth. This is the Doctrine; this is the Vinaya ; 
and this is the discourse”. 

Bhikkhus .... That claim must not be accepted nor rejected right away. Before 
accepting or rejecting the claim, it must be consulted word by word with the vinaya and 
suttana. 

When consulted this way, if the words do not agree with the vinaya nor suttana, 
then it is false claim, and must be decided as “it is not the trae utterings of the Buddha, 
this monk must have learnt erroneously from some others.” After that decision, the claim 
must be disregarded and ignored. 

On the other hand, if the claim agrees with the vinaya and suttana when consulted, 
then it must be taken as “what the monk said is traly the uterrings of the Ford, he has 
leamt rightly.” Bhikkhus .... Note and remember the mahdpadesa in the first place. 

The Second Mahdpadesadhamma 

Again, Bhilddius .... If any monk claims as follows. 
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“At a certain monastry, Sanghds headed by a Thera are residing. This is what I 
have listened to and heard right from that sanghd. This is the dhamma; this is the vinaya 
and this is the suttana. It is what the Buddha has admonished.” 

Bhikkhus .... What the monk has said must not be accepted nor rejected at once. 
Before accepting or rejecting the claim, it must be consulted word for word with the 
vinaya and suttana. 

In doing so, if what the monk claims does not agree word for word with the 
vinaya and suttana, then decide as “what this monk has claimed is not the true utterings 
of the Buddha; he must have erroneously learnt it. Bhikkhus .... If the decision has been 
made that way, then condone the whole affair. 

On the other hand, if the claim agrees with the vinaya and suttana when consulted, 
then it must be taken as “what the monk said is truly the uterrings of the Lord, he has 
leamt rightly.” Bhikkhus .... Note and remember this second mahdpadesa. 


The Third Mahapadesadhamma 

Once again, Bhikkhus .... In the domain of this desand, a certain monk may claim 
as follows. 

“In a certain monastry, many a monks Thera are staying. They include 
dgamasuta = those who leam from listening, adhigamasuta = those who leam from 
practice, wise and well-versed, those who got Pdli, suttaabhidhammd, vinaya and mdtikd, 
by heart. I have listened to and heard right from these Theras. This is the dhamma, this 
is the vinaya and this is the Lord’s discourse.” 

Bhikkhus .... Do not accept or reject the claim easily. It should not be rejected 
nor accepted as yet. Note carefully what the monk said and consult with the vinaya and 
suttana word for word. 

In doing so, if what the monk claims is not agreement word for word with the 
vinaya and suttana, then decide as “what this monk has claimed is not the trae utterings 
of the Buddha; he must have erroneously learnt it. Bhikkhus .... If the decision has been 
made that way, then forget the whole affair. 

On the other hand, if the claim agrees with the vinava and suttana when 
consulted, then it must be taken as “what the monk said is tmly the uterrings of the 
Lord, he has leamt rightly.” Bhikkhus .... Note and remember this third mahdpadesa. 

In doing so, if what the monk claims does not agree word for word with the 
vinaya and suttana, then decide as “what this monk has claimed is not the trae utterings 
of the Buddha; he must have erroneously learnt it. Bhikkhus .... If the decision has been 
made that way, then condone the whole affair. 

On the other hand, if the claim agrees with the vinaya and suttana when consulted, 
then it must be taken as “what the monk said is tmly the uterrings of the Lord, he has 
leamt rightly.” Bhikkhus .... Note and remember this second mahdpadesa. 

The Fourth Mahapadesadhamma 

Furthennore, Bhikkhus .... In the domain of this desand, a certain monk may 
claim as follows. 

“In a certain monastry, a Thera is staying. He dgamasuta = he who leams from 
listening, adhigamasuta = he who leams from practice, the wise and well-versed, who got 
Pdli, suttaabhidhammd, vinava and mdtikd, by heart. I have listened to and heard right 
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from this Thera. This is the dhamma, this is the vinaya and this is the Lord’s discourse.” 

Bhikkhus .... Do not accept or reject the claim easily. It should not be rejected 
nor accepted as yet. Note carefully what the Thera said and consult with the vinaya and 
suttana word for word. 

If what the Thera claims is not agreement word for word with the vinaya and 
suttana, then decide as “what this Thera has claimed is not the true utterings of the 
Buddha; he rnust have erroneously leamt it. Bhikkhus .... If the decision has been made 
that way, then forget the whole affair. 

On the other hand, if the claim agrees with the vinaya and suttana when 
consulted, then it must be taken as “what the Thera said is traly the uterrings of the 
Lord. The Thera has leamt rightly.” Bhikkhus .... Note and remember this fourth 
mahdpadesa. The Buddha exhorted as Bhilddrus .... Note these four-fold mahdpadesa. 

These are the four Great Upadesa named Suttanamahdpadesa as given in the 
Mahdparinibbdnasuttana (Di.-2: 201 -204). 

Anulomakappiya = Suttanuloma 

Anulomakappiyam pana suttena samintemeva gahetabbam, na itaram ( Di.-Ttha.-2: 158). 

If a certain monk claims as “This is the dhamma, this is the vinaya, and this the 
Buddha’s discourses” referring to 

1. The Buddha, 

2. The Sanghd, 

3. A Thera, or 

4. The Theras, then you are confronted with making decision on whether it is 
dhamma-vinaya or not. This decision has to be made with refemce to the four- 
fold mahdpadesa as to whether the claim is valid or not. Any claim in concord 
with the four-fold mahdpadesa is to be taken as the trath. That which is irrelevent 
with the four-fold 

mahdpadas is not true however much the monk insists that it is. 

If any talk from the other side is, after referring to the four-fold mahdpadesa, 
suttdnuloma, it has to be accepted only if it is consistent with the Pitakapdli, called sutta, 
if not it is not accepted. 

Once again, if the Pdli presented by the other side, and even it has been claimed 
as “to have made with reference Sahgayand pdli”, it has to be presented to and passed by 
the previous three sahgayanas. If it not presented to and passed in this way, then it 
cannot be taken as trae ( Di.-Ttha.- 2: 157). 

3 . Acariyavada 

Acariyavddo ndma atthakathd ( Di.-Ttha.- 2: 158). 

Ydipi tattha tattha bhagavatd pavattitapakinnakadesandva atthakathd, sd pana dhamma- 
sahgdhakehi patthamam tinipatikdni sahgayitvd tassa attthaovanndnupeneva vdcand- 
maggam dropitattd ‘ dcariyavadoti vuccati, dcariya vadanti samvanninti pdli etendti. 
Tendha - acariyavado ndma atthakathd ”ti. Tisso sahgitiyo drunhlo eva ca buddhavaca- 
nassa atthasamvannandbhuto katthdmaggo mahinadattherena tambapannidipam dbhto 
pacchd tambapanniyehi mahdtherehi sihalabhdsaya tthapito nikdyantaraladdhisahkara- 

pariharanattham. (Di- 77.-2: 168- 169). 

At the time when the Buddha was still alive various desand = pdli admonished by 
the Lord himself at various occasions, called Pakanna desand, is Acariyavada. The 
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leamed ones have explained it in the light of pdlipitaka and named it as atthakathd. 
Then that it is presented by the Noble Theras and sonsulted with the atthakathd at the 
sahgdyand, and with reference to the rneaing given by that atthakathd is proceeded to 
prescribed teaching = vdcandmagga. This atthakathd pakinnadesand is referred to as 
acariyavada as its pdlipitaka has all along been explained by sahgdyand Thera teachers. 
The Reverend Mahamahinda Thera has brought that speech, triply-nominated as dcariya- 
vdda, atthakathd and pakinnadesand, to Sri Lanka. Lest there might be confusion with 
the vdda of other sects, the Sri Lankan Theras have translated it into Sinhalese language. 

The Reverend Mahabuddhaghosa Thera condenses the repetitive explanations of 
mahdatthakathd = original pakinnakadesand, written in Sinhalese, based on the main 
theme of work. Proper pitaka in relevent places are put and sanvannetabbapdli opening 
savannd atthakathd are selectively combined. In some cases are inserted the relevent 
pitakas extracted from Kurnudiatthakathd, Mahdpaccariyaatthakathd etc., prevailing at 
that time in Sri Lanka. In some cases still, decisions by the Great Theras like 
Mahdpaduma Thera, Mahdsiva Thera etc. which are attanomatis, called Theravdda 
mentioned and translate the Ceylon atthakathd into mdgadhi language = pdli language 
and write a new atthakathd under the title of Sahgahaatthakathd. Of the four-fold vinaya, 
the third one called Acariyavdda, is no other than the atthakathds of the present days. 

Acariyavddopi suttena samahtoyeva gahetabbo, na itaro (Di.-Ttha.-2: 169). 

Pamddapdtthavesena dcariyavddassa kaddci pdliyd asansaiidaimpi siya, so na 
gahetabboti dassahto dha “acariyavddopi suttena samahtoyeva gahetabbo ”ti 

( Di.-Ti.-2 : 169). 

It may sometimes happen that this dcariyavdda (= pakinnadesand = atthakathd) 
pamddapdttha (recitation negligently of the traditionally brought along atthakathd, by the 
Theras), pamddalekha (= writing and copying negligently) is not consulted with the 
pitakaatthakathd. Therefore, the dcariyavdda is taken as trae to be only when it is 
consistent with the pitakaatthakathd, called sutta, and is not to be taken trae when it is 
inconsistent with the pitakaatthakathd. 

4. Attanomati 

Attanomati ndma nayaggdhena anubuddhiyd attano patibhdnam (Di.-Ttha.-2: 158). 

Attanomti ndma theravddo. Nayaagahenati suttddito labbhamdnanayaggahanena. 
Anubuddhiyati suttddiniyeva anugatabuddhiyd. Attano patibhdnanti attano eva tassa 
atthassa vuttanayena upatthdnam,yathd upatthitd atthd eva tathd vuttd (Di.-Ti.-2: 169). 

Attanomati means the theravddas which are the essence of knowledge acquired 
by means of own analytical way following the three early methods called the sutta, suttd- 
nnuloma and acariyavdda. Expecially the exhortations, described in the atthakathd by the 
great famous Theras, Mahdpadumatheravdda, Mahdsumatheravdda, Mahasivathera- 
vada etc. are associated with this fourth vinava called attanomati. 

Attanomati pana sabbadubbala, sdpi suttena samantaveva gahetabbd, na ittard (Di- 

Ttha.-2: 158). 

Sabbadubbala puggalassa sayam patibhdnabhdvato. Tathd ca sdpi gahetabba, kidisi? 
suttena samantayevdtiyojand (Di.-Ti.-2: 169). 

Thinking of the various Theras, the vddas, called the attanomati, are few and far 
from complete. Therefore, the attanomati also consulted with pitakapdli, referred to as 
the sutta, and is taken to be true only when consistent with it and rejected if it is inconsis- 
tent. 
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Because it has the essence of knowledge acquired by means of own analytical 
way following the three early methods called the sutta, suttd-nnuloma and dcariyavdda, 
the theravdda, called attanomati, is taken to be far from being complete. However 
incomplete it may be, if attanomati is consistent with pitakapdli, referred to as sutta, it 
must be accepted. 

This all there is to it with respect to the four pillars of sasana, named the four- 
fold vinaya, which the people of good intension willing to attain nibbdna must respect- 
fully be aware of. 

Those Who are Deviating from the Sasana 

Duppatipanno hi sdsanam bhidanto satthudhammasarire pahdram deti ndma ( Uddna- 

atthakathd- 87). 

An individual who is exercising on the practice inconsistent with the four-fold vinaya, 
referred to as the four pillars of sdsand, is said to be a duppatipanna. Put in another way, 
a person is called a duppatipanna when he does not practice the right way by not 
following the instructions by the Buddha called sdsanadhamma that is consistent with 
pitakapdli referred to as sutta the basic causes for the purpose of escaping from the 
suffering of the sansdric circle. He is the one who is destroying the Buddha’s sdsand, 
and is said to be insulting the main body of the Buddha’s sasand, besides causing dam- 
mage to it. This is the real easence of the above atthakathd. 

Sammdsambuddha Bhdsita Dhamma 

The duppatipanna, who is wrongly practicing by taking adhamma as dhamma, 
and vice versa, has been indicated by the above uddnaatthakathd to be causing damage to 
the sasand. If a meditator is not satished with this exultation, then go through the 
exhortations given by the sabbahhusammdsambhuddha given below. 

Ye te bhikkhave bhikkhu adhammam “dhammo ”ti dipinti. Te bhikkhave bhikkhu 
bahujanaahitdya patipannd bahujanaasukhdya bahuno janassa anatthdya ahittdya 
dukkhdya devamanussdnam. Bahuhca te bhikkhave bhikkhu apuhham pasavunti, te 
cimam saddhammam antaradhdpinti (Am.-l: 18). 

Ye te bhikkhave bhikkhu dhammam “adhammo ”ti dipinti. Te bhikkhave bhikkhu 
bahujanaahitdya patipannd bahujanaasukhdya bahuno janassa anatthdya ahittdya 
dukkhdya devamanussdnam. Bahuhca te bhikkhave bhikkhu apuhham pasavunti, te 
cimam saddhammam antaradhdpinti (Am.-l: 19). 

Bhikkhus .... Certain bhikkhus have explicitly indicated the adhamma to be the 
dhamma. Bhikkhus .... Then they are said to practice for the purpose of poverty, lack of 
peace and of disadvantages ofmanand devds. Bhikkhus .... They commit many a 
kusala and will bring about the dissolution of the sasand (Am.-l: 18). 

Bhikkhus .... Certain bhikkhus have explicitly indicated the dhamma to be the 
adhamma. Bhikkhus .... Then they are said to practice for the purpose of poverty, lack 
ofpeace and of disadvantages of man and devas. Bhilddrus .... They commit many 
a akusala and will bring about the dissolution of the sasand (Am.-l: 19). 

Dhamma - Adhamma 

According to suttana, the 10 classes of kusalakammapathadhammas are literally 
all dhamma, and akusalakammadhammas are all adhamma. Similarly the following are 
all dhammas: 

1. The Four-Fold Satipatthdna, 

2. The Four-Fold Sammappadhdna, 
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3. The Four-Fold Iddhipdtla, 

4. The Four-Fold Indriya, 

5. The Five-Fold Bala (Five-Fold Force) 

6. The Seven-Fold Bhojjhahga, 

7. The Eight-Fold Magga (The Noble Eight-Fold Path). 

These (37) classes of Bodhipakkhiyadhammas are all dhammas. 

The following are all adhammas. 

1. The Three-Fold Satipatthdna, 

2. The Three-Fold Sammappatthdna, 

3. The Three-Fold Iddhipdda, 

4. The Six-Fold Indriya, 

8. The Six-Fold Bala, 

9. The Eight-Fold Bhojjhahga, 

5. The Nine-Fold Magga. 

The four-fold upddana, the five-fold nivarana, the seven-fold anussayadhdtu, and 
the eight-fold micchattadhamma are all adhammas (( Am.-Ttha.-l : 65 - 66). 

Analyse 

The meditator clinging for attainment of nibbdna should again analyze the above 
opening of the atthakathd. A further explanation is given below. 

In the four-fold satipatthdna, the Lord has exhorted to make effort in exercise by 
vipassana, bhdvand, kammatthdna, step by step by cultivating the samddhi such as 
dndpd-nassatisamddhi, on rupa dhamma and ndma dhamma, referred to as the kdya- 
vedand-citta-dhamma, until arahattaphala is acquired. (A broader step-wise explanation 
on this will be made later). This instruction is the dhamma. 

Suppose the meditator feels that the disciples cannot attain 28 classes of rupa, 
mind and mental concomitants, and ndma dhamma as expatiated by the Buddha. Then it 
is nothing but indicating the dhamma of the Lord as the adhamma. 

The rupas naturally arises in the fonn of kaldpa called rupakaldpa particles. 
Only when these rupakaldpa particles can be analyzed will the knowledge attain the 
ultimate reality of the rupa. It was the belief that the disciples cannot discem these rupa 
dhannnas. 

Further, ndma dhammas naturally are fonned by way of cittaniydma called the 
realms of life and thought process. The ndma dhammas formed along the natural course, 
the cittaniyama at each and every moment the mind and mental concomitants naturally 
appear in association with each other. Within a period of wink, a flash of lightning citta- 
khanas arise and perish away billions of times. It is believed that disciples cannot discem 
this rapid fonnation and dissolution of the thought procesesses, together with the life- 
continuum citta. 

The words of teacher of such belief are as given below. 

“Although they do not said the Lord has admonished the rupandma dhammas the 
disciples cannot discem”, but what they said implies so. They do not preach that way, 
but what they preach implies that they do. This is kind indicating the dhamma to be the 
adhamma. 

Again, the other side accepted the fact that the disciples cannot discem the rupa- 
ndmas the Buddha has instracted, and instead a replacement was given as “discem the 
rupa-dhamma this way”, which are not from the Lord. These instractions are an attempt 
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to make the adhamma the dhamma. 

The Buddha once again exhorted the above 37 classes of bodhipakkhiyadhammas 
in which are included the practice of the eight-fold path factors. Among the eight-fold 
path factors is included the Path of Right Concentration. These exhortations are the 
dhammas. 

If the meditator happens to have said that there is no need to cultivate concentration, 
then what he said is making the dhamma and adhamma. 

In the Mahdsatipatthdnasuttana, the Buddha has expatiated that the First, the 
Second, the Third and Fourth Jhdna Samddhis are called the Sammdsamddhi. (For sensu 
lato, section on Why the Concentration has to be Cultivated). 

Also in the Yisuddhimagga atthakathd - Cittavisuddhi nama saupacara attha 
samapattiyo ( Visuddhi-2 : 222) = The Buddha has explained that the eight-fold samdpatti 
together with upacdrasamddhi are all cittavisuddhi and it also is the dhamma. If the 
meditator said that there is no need to cultivate concentration, then what he said is 
making the dhamma and the adhamma. 

In Mahdsatipatthdna Suttana (Di-2: 250 - 251), the Lord has said that the First, 
Second, Third and Fourth Jhdna Samddhis are called the Right Concenteration. (see 
section on Cultivation of Samddhi is a Necessity for broader descriptions). 

Also in Yisuddhimaggaatthakathd - Cittavisuddhi nama saupacara attha samnt- 
apattiyo ( Visuddhi-2: 222), it has been expounded that the eight-fold samdpatti together 
with upacdrasamddhi are the cittavisuddhi (the purity of mind). These exhortations and 
instructions are the dhamma. Suppose a meditator is of the idea that it is not necessary to 
cultivate concentration, then it is indicating the dhamma as the adhamma. 

Again in Mahdsatipatthdna Suttana (Di.-2: 239), the Buddha expounded, for the 
attainment of Arahattaphala, to concentrate on the rupa-ndma-cause-result-sankhdra 
dhamma groups of the five-fold aggregate named Khandhapabba in section on Dhammd- 
nupassandsatipatthadna. Here too, it is the dhamma involved in four-fold satipatthdna. 
The Buddha has analytically exhorted these five-fold khandhd dhammas after acquiring 
the Knowledge of Omniscience following the four asankheyyas and a million of universe 
and fullfilling the 30 species of the 10 pdramis. If a meditator has said that the disciples 
cannot discem on these five-fold dhammas (= rupa-ndma), and made a remark as “These 
are the descriptive dhammas”. The what he said is no other than tuming the dhamma into 
adhamma. 

If a meditator makes a remark as “These are the descriptive dhammas, and in 
practice in the mediatation centres, concentration is made this way,” then it also is a kind 
of making the dhamma an adhamma. Because it has been expatiated by the Omniscient 
sammasambuddha himself in Aparijanana Suttana (Sam.-2: 249 - 250) that if the five- 
fold clinging aggregate = rupa-ndma dhammas are not known analytically by three 
parihha pahha, then there is no end to the suffering of the sansdric circus. 

Again in Anattalakkhana Suttana etc. of various teparivutta dhamma desands, 
the Buddha has instructed to meditate on the past five-fold khandhds and the future five- 
fold khandhds. Throughout the Khandhavaggasamyutta pdli and in various nikaya too, 
such exhortations have been made,wherever pertinent, for hundreds of times. It also is 
the dhamma. If a meditator, for instance, has said that the vipassand exercise must not 
and should not be made on the past and future factors, then it is a clear indication of the 
dhamma to be an adhamma. 



157 


Indeed, vipassand is the meditation work on the three general characters, taking 
each in tum as the object, of the five-fold clinging aggreagtes = rupa and ndma dhammas 
of the past, future and present located in the santdna within and without. The medi- 
taion is made as below - 

So kdlena ijjhattam sammati, kdlena bahiddhd ( Abhi.-Ttha.-l: 270). 

So kdlena rupam sammati, kdlena arupam (Abhi.-Ttha.-l: 271). 

1. At times on the intemal five-fold aggragates, 

2. At times on the extemal five-fold aggragates, 

3. At times on the rupa dhamma, 

4. At times on the ndma dhamma. It is not work one can do as one wishes by 
disceming on the pahhatti grossly without differentiating and without undestanding the 
pahhatti and paramatha separately. 

In Mahdniddna Suttana (Di.-2: 47 - 60), the Lord has again expounded that with- 
out penetrative realization, by anubodha hdna and pativedha hdna, of the paticca- 
samuppdda, the causal relationship, one cannot overcome the suffering of the sansaric 
circus. 

Openings in the great atthakathd too ( Visuddhi-2: 221; Abhi.-Ttha,- 1: 189), have 
dehnitely given as “the cycle of life (arising and perishing away of life), referred to as the 
causal-relationship the paticcasamuppdda, is continually torturing the sentient beings like 
thunderbolt. No one has ever dreamed of the fact that unless it is eradicated by a knife- 
like hdna sharpened on a whet stone-like samddhi can anyone be relieved from the 
sansaric circus of sufferings. These exhortations and instractions are all the dhamma. 

Furthermore, the distinct arising of the resultant present five-fold khandhds such 
as vihhdna, ndma-rupa, saldyatana, phassa, vedand because of the past causes such as 
avijjd, tahnd, updddna, sahkhdra and kamma cultivated during the previous existence. 
Because of the present causes such as avijjd, tahnd, updddna, sahkhdra and kamma 
cultivated during the present existence, the future resultant five-fold khandhds such as 
vihhdna, ndma-rupa, saldyatana, phassa, vedand would clearly arise. Only when these 
are realized penetratively in their trae nature by the anubodhahhdna and pativedhahdna, 
will the causal relationship, the paticcasamuppdda factors be understood. 

In this case, the assertion the past five-fold khandhds refers to just a part of the 
five-fold khandhds. In the same way the present five-fold khandhds and the future five- 
fold khandhds refer to just a portion of the five-fold khandhds respectively. Therefore, 
the nature of causal relationship, the paticcasamuppdda, cannot be dissociated with the 
five-fold khandhds of the past and future. It is not a phenomenon that can be discemed 
separately from the past-future five-fold khandhds. 

Therefore, if a meditator accepts the fact that the past-future phenomena should not 
be discemed, then the penetrative disceming of the paticcasamuppdda by one’s own self 
would be nonsense for him in practical works. If the meditator agrees with this assertion, 
then he is indicating the dhamma as an adhamma. 

If a meditator stated that “the past-future five-fold khandhas cannot be realized 
penetratively by one self via paccakkhahdna, can be known speculatively only via the 
anumdnahdna ,” then he is indicating the dhamma as an adhamma. It is because the 
Noble Ones penetratively realized the causal relationship by both the anumdnahdna and 
the pativedhahdna. 

Sotdpanndnahca ndma paccayakdro uttdnakova hutvd upatthdti (. Di.-Ttha.-2: 83). 
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In accordance with the Buddha’s exhortation in Anguttorapali ( Am.-l: 18 - 19), 
the act of asserting the dhamma to an adhamma means causing suffering and disturbance 
of peace among the sentient beings and perishing away of the Buddha’s sasand. If the 
meditator does not wish to be one causing the perishing of the sdsana, all he has to do is 
to indicate the dhamma as the true dhamma, and to practice in accordance with the true 
dhamma. 

The meditator should remember the case of the monk Kapila, during the period of 
the Lord Kassapa, who has taken the dhamma as adhamma and the adhamma as the 
dhamma. The meditator should carefully examine the patipatti practice he is exercising 
and explaining (to others) if they are relevent to the four-fold vinaya, especially to the 
pitaka named sutta. If the meditator recognizes definitely that the patipatti practice he is 
exercising is inconsistent with the Buddha’s pitaka, then he must be bold enough to 
easily discard the practice. If not, the meditator will be one of those who are damaging 
the right way of practice of the sasand. 

Bikkhusuttana 

Tassamd tiha tvum bhikkhu ddimeva visovehi kusalesu dhammesu. Ko cddi kusaldnam 
dhammdnam, silahca sivisuddham ditthi ca ujukd. Yato kho te bhikkhu silahca suvisud- 
dham bhvissati, ditthi ca ujukd. Tato tvum bhikkhu silam nissaya sile patitthdya cattdro 
satipatthdne tividhena bhdveyasi ( Sam.-3: 124). 

Ditthiti kammassakatdditthi ( Sam.-Ttha.-2> : 234). 

My son bhikkhu .... So in the framework of this sdsand, purify the kusala 
dhamma to begin with. The where is the beginning of the kusala dhammasl They are 
the pure morality and kammassakatd, the right understanding, called the straightforward 
view which understands the kamma and it consequences. 

My son bhilddru .... At times in your santdna may arise good and pure morality 
and sammassakata, the right understanding, referred to as straightforward view. Then, on 
the basis of, and grasping finnly on, the morality cultivate the fom-fold satipatthdna by 
way the three pehnomena - 

1. Intemal, 

2. Extemal, 

3. Intemal-external ( Sam.-3: 124). 

Relevent to these desands, the first and foremost prerequisite for a monk of an 
auspicious night is the ( sila ) morality. The second prerequisite is the samddhi (concen- 
tration). The third is the knowledge acquired through practice on the basis of any one of 
the four-fold satipatthdna, of the dndpdnassatisamddhi etc., following the instractions 
given by the Buddha. For a meditator competent with morality, practice must be made 
so as to be competent with samddhi, but before going on to it, explanation will be made 
first as to why concentration has to be cultiyated. 
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SECTION 2. THE CONCENTRATION SHOULD BE DEVELOPED 
2.1 Develop concentration 

Every gentleman who wants to cease the suffering of rounds of rebirth ( samsara ), 
must endeavour to know and see penetratively the Four Noble Truths because the suffering of 
rounds of rebirth can be ceased after knowing and seeing the Four Noble Truths 
penetratively. There is a question how to practise previously, in order to know and see the 
Four Noble Truths by insight knowledge. It should be accepted seven stages of puriTication 
(i visuddhi ) as an essential practice for everyone. Only when accept like this, can a such 
meditator be agreeable answers for this question. 

1. Purify the virtue (slla) 

2. Develop concentration ( samadhi ) 

3. Then, try to know the Four Noble Truths. 

These are answers for above question. 

Pdli Quotation (Mahdparinibbdna Sutta -D-2-77) 

According to Maha parinibbdna Sutta D-2-77, it is shown that ‘this is the virtue, this 
is the concentration, this is the wisdom; the concentration soaked in the virtue, improves great 
benclits, provides great results; the wisdom soaked in the concentration, improves great 
bcnclits, provides great results; the mind soaked in the wisdom, can escape well from cankers 
(dsava). 

Which kinds of cankers! These are the canker of sensual desire, ( kdmdsava ), of 
existence ( bhavdsava ) and of ignorance ( avijjasava ). (S-2-77). 

If one escapes from cankers, he is able to escape from the suffering of rounds of 
rebirth. In order to ceases the suffering of rounds of rebirth, any one therefore, should_ 

1. develop the concentration socked in the virtue, 

2. meditate the wisdom soaked in the concentration. 

Then the mind soaked in the wisdom, can escape well from cankers. In order to attain 
powerful mind, it should be soaked in the virtue, concentration and wisdom. When the virtue, 
concentration and wisdom become standard efficacy, the mind soaked in those virtue, 
concentration and wisdom become sharper and sharper than the thunderbolt of the king of 
deva (sakka). 
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It can be appeared the ability to eradicate all dclllcmcnts. If every one wants to attain the 
most powerful mind, he has to fulfil three trainings, i.e., virtue, concentration and wisdom 
respectfully. After purifying the virtue, the second training, the concentration must be 
fulfilled, at least up to access concentration. 

2.2. Expounces on the concentration (Samadhi Suttas) 

Samyotta-3-363 (Pali) 2 paragraph: 
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= Bhikkhus ! Develop concentration, the bhikkhu with sufficient concentration, 
knows correctly and distinguishes really. Which dhamrna would be known correctly and 
distinguished really? it can be known correctly and distinguished really the fact that “this is 
the Noble Truth of Suffering”. It can be known correctly and distinguished really the fact that 
“this is the Noble Truth of the Cause of Suffering”. It can be known correctly and 
distinguished really the fact that “this is the Noble Truth of the Cassation of suffering”. It can 
be known correctly and distinguished really the fact that “this is the Noble Truth of the 
Practice Leading to the Cessation of Suffering”. 

Bhikkhusl Develop concentration, the bhikkhu with sufficient concentration, know 
correctly and distinguish really. 

Bhikkhu, you should, therefore, endeavour to know the facts “this is the Noble Truth 
of Suffering”, “this is the Noble Truth of the Cause of Suffering”, “this is the Noble Truth of 
the Cessation of Suffering”, and “this is the Noble Truth of the Practice Leading to the 
Cessation of Suffering”. ( Samyotta-3-363 ). 

Again read the following passage instructed by the Buddha in the Samddhi Sutta, 
Khanda vagga Sam yutta. 

Pali Quotation (Sam- 2-12, Samddhi Sutta) 
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= Bhikkhusl Develop concentration, the bhikkhu with sufficient concentration, know 
correctly and distinguish really. Which dhantma would be known correctly and distinguished 
really? 

1. both the nature of causal and resultant dhammas of corporeality and the nature of causal 
and resultant cessation of corporeality, ( rupa ), 

2. both the nature of causal and resultant dhantma of feeling ( vedana ), and the nature of 
causal and resultant cessation of feeling (yedana), 

3. both the nature of causal and resultant dhamma of perception (sahhd), and the nature of 
causal and resultant cessation of perception (sahhd), 

4. both the nature of causal and resultant dhamnta of kantnta- formation (sahkhdra), and the 
nature of causal and resultant cessation of kantnta- fonnation (sahkhara), 

5. both the nature of causal and resultant dhantnta of consciousness (vihhdna), and the 
nature of causal and resultant cessation of consciousness (vihhtdna), would be known 
correctly and distinguished really. (Sant-2- 12) 

In both two Samddhi Suttas, mentioned above, the Buddha strongly urged to develop 
concentration in order to know the Four Noble Truths really. Then the following dhantnta 
belong to the Four Noble Truths, 

1. both the clinging five aggregates (updddnakkhandd); 

2. the nature of the arising of clinging five aggregates, caused by the ignorance (avijjd), the 
craving (tanhd), the clinging (updddna), the kamma-ibrnrdUon (sahkhdra) and the action 
(kamma); 

3. the cessation of the resultant five aggregates, which is not able to reappear in future 
because of the cessation of the causal dhantma, i.e, the ignorance, the craving, the 
clinging, the kantnta- fonnation and the action, after the fourth Path-Knowledge (arahatta 
ntagga hana) appeared; and 

4. the arising and passing away of both causes and results, should be distinguished really. 
For this purposes, the Buddha instructed to develop concentration. 

These instructions, indeed, are vital important to follow for every meditator who 
wants to attain nibbdna really. This is because the fact that the corporeality, the mentality, the 
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causes, the results and the general characters of impermanence ( anicca ), suffering ( dukkha ), 
non-self ( anatta ), of sahkhara dhamma (corporeality, mentality, causes and results), 
preached by the Buddha, can be distinguished only in the presence of sufficient 
concentration, indeed. 

2.3. The Corporeality ( riipa ) 

The corporeality, preached by the Buddha, indeed, occurs as corporeal unit ( rupa 
kaldpa ), but not ability to occur uniquely. The corporeal unit is the smallest system in the 
physical universe. These units are pramd minute particles, about sub-atomic particles in size. 
In this case, ‘about’ means only estimate of it’s size, not exactly the same as the size of sub- 
atomic particle, known by modern physicists. The corporeal unit consists of, at least, 8- 
factors of corporeality, i.e, the earth-element (pathavT ), the water-element (apo), the fire- 
element (tejo), the air-element (vayo), colour (vanna), smell (gandha), taste (rasa) and 
nutriment (ojd). 
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Some corporeal units consist of 9 factors of corporeality while 10 factors in some 
kinds. Those factors are the ultimate reality of the corporeality (paramattha rupa) to which 
the meditator must be able to discern and distinguish by insight knowledge. In order to 
distinguish like this, the meditator must, 

1. discern on the corporeal unit (Irstly, 

2. be able to analyze the character of each factor, consisting in 8 or 9 or 10 factors of 
corporeal units by insight knowledge, second. 

Only when each kind of corporeal unit can be analyzed up to the ultimate reality, 28 
kinds of corporeality can be known thoroughly. 

2.4. The Doctrine found in Mahdgopdlaka Sutta 

In Mahdgopdlaka Sutta, Mula panndsa, (M-l-281-286), the Buddha preached that 
“it can be said, the corporeality had not been known yet unless the four primary elements 
(mahdbhuta) and the secondary or derived corporeality (upada rupa) which occurred 
depending on those four great elements, have not been distinguished yet. As a cowherd who 
does not know how many cows he tends totally or how many white colour, how many red 
colour... etc, of each kind, should not tend those cows, a bhikkhu who does not know all 
corporealities of primary ones and secondary ones of which, 

(1) both quantitatively and 

(2) the producing cause of corporeality, can not improve the Noble Path-Knowledge (ariya 
magga hana) and the Fruit-Knowledge (phala hana) in the Buddha’s sdsand. 

Pali Quotation (M-A-2-163) 

In the commentary of Mahagopdlaka Sutta, it is mentioned that “unless the 
meditating bhikkhu is knowing, 

(1) both quantitatively and 

(2) the producing cause (samutthdna) of the corporeality, he will be unable to reach up to the 
peak of the Path-Knowledge and Fruit-Knowledge by means of.... 

1. discerning on the corporeality, 

2. discerning on the mentality, 
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3. discerning on corporeality and mentality, 

4. distinguishing and taking into heart the causal relations and 

5. generalization of three characters i.e, anicca, dukkha, anatta, of sahkhdra dhamnia 
(corporeality, mentality, cause and result) successively. 

If any meditator has strongly desire to feel the taste of the Path-Knowledge, the Fruit- 
Knowledge and nibbdna, he must follow respectfully on these admonishments of the 
Buddha. 

In order to know correctly the corporeality by means of 

(1) both 28 kinds as quantitatively and 

(2) (a) which kinds are produced by the action ( kamma samutthdna), 

(b) which kinds are produced by mind ( citta samutthana ), 

(c) which kinds are produced by temperature (utu samutthdna), 

(d) which kinds are produced by nutriment (dhdra samutthdna), 

(e) which kinds will not be produced by any cause, etc... the analytical knowledge plays 

vital important role in discriminating each specilic character of the ultimate reality, 
consisting in various kinds of corporeal units, such as eight, nine, or ten factors of 
corporeal unit, etc ... If such meditator is neither able to see the corporeal units nor able 
to analyze the specilic characters of the ultimate corporeality, consisting in various 
corporeal units (although he is able to see corporeal units as a general), it is impossible to 
distinguish really the corporeality by means of_ 

(a) which kinds are produced by action, ( kanima), 

(b) which kinds are produced by mind, 

(c) which kinds are produced by temperature, 

(d) which kinds are produced by nutriment, 

(e) which kinds will not be produced by any cause etc. 

Unless it is able to analyze the corporeal unit to distinguish the nature of ultimate 
corporeality, the insight knowledge will not penetrate upto the lield of ultimate reality of 
corporeality. The concentration, therefore, plays the most important role in the way of 
practice that leads to the field of the ultimate reality through seeing the corporeal units and 
analyzing on those units. 

Then the mentality would be also taken into heart as a door-wise system (six sense 
bases) according to Visuddhi Magga, 2-223 and Sammoha-rinodam, (Abhi-A- 2-241). In the 
Sub Commentary, MahdtTkd- 2-352, it is explained that the commentators decided the fact 
that there is no confusion in discerning on the mentality by means of door-wise system 
(dyatana dvdra). 
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According to the Buddha’s philosophical doctrine (Abhidhamma) there are two kinds 
of doors (dvara) in terminology. Three kinds of doors, i.e, bodily action (kdya dvara ), verbal 
action (yacl dvara) and mental action (mano dvdra) are called action of doors (kamma 
dvdra). Six kinds of doors, i.e., eye-door (cakkhu dvara), ear-door (sota dvara), nose-door 
(ghdna dvara ), tongue-door (jihva dvara), body-door (kaya dvara) and bhavahga mind 
cleamess (mano dvara) are called sense bases of doors (dyatana dvara) (Mahati- 2-410). 

During taking into heart the mentality, it should be discemed successive door-wise 
system one by one, i.e., eye-door thought process (cakkhu dvdra vlthi), ear-door thought 
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process ( sota dvara vTthi), nose-door thought process ( ghdna dvara vlthi), tongue-door 
thought process (jihvd dvara vTthi), body-door thought process (kdya dvdra vTthi) and mind- 
door thought process (mano dvdra vTthi) which are known as six sense bases of doors 
(dyatana dvara). This is because the consciousness always occurs in accordance with the 
fixed law of mind (citta niyanta) called successive thought process (vTthi) one by one. 

Each consciousness of thought process always occurs according to the fixed law of 
mind, but never out of this fixed law. The mentality, therefore, should be discemed by means 
of successive sense bases depending on the nature of its route one by one. Then the 
consciousness usually occurs as a mental unit consisting at least 7 mental concomitants 
(cetasika), but never occurs single alone in each thought moment (cittakkhana). 

The smallest mental unit (ndma kalapa) can be occurred at least 8 mind and mental 
concomitants, i.e., consciousness (citta), contact (phassa), feeling (yedana), perception 
(sahhd), volition (cetand), one-pointedness (ekaggatd), life-faculty (jTvita), intention 
(manasTkara). The insight knowledge will be able to reach up to the ultimate mentality only 
after attaining the ability to discern the spccilic character of each mentality, consisting in 
every mental unit of successive thought moments which always occurs in accordance with 
the fixed law of mind. The concentration, therefore, plays the most important role in the way 
of practice that leads to the field of the ultimate mentality through seeing the mental units and 
analyzing on those units. 

[Notes: In this case it does not mean on the consciousness out of cognitive process 
(vTthi mutta citta) but all consciousness belong to thought process would only be emphasized 
and expressed like this.] 

Then only when the sufficient concentration had been developed, the insight 
knowledge which is able to distinguish the causal relations of those corporeality and 
mentality, can be appeared in every meditator. Indeed, only the gentleman with powerful 
concentration, is capable of practising up to the peak of the Path-Knowledge and Fmit- 
Knowledge through real vipassana insight of the three kinds of generalization on the 
corporeality and mentality, associated with their causal relations, systematically. 

2.5. From the puriHcation of consciousness to the purification of view 

Pdli Quotation (Visuddhi- 2-222) (Abhidhammattha sanghaha) 

The ability of knowing and seeing the ultimate corporeality and mentality and the 
discriminative knowledge of the corporeality and mentality by means of characteristic 
(lakkhana), function (rasa), manifestation ( piccupatthdna ), proximate cause (padatthdna), 
can be called the purillcation of view (ditthi visuddhi). The meditator who wants to fulfil that 
kind of purification, should like to endeavour to fulfil the purification of consciousness (citta 
visuddhi) previously. 
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Citta visuddhi ndma saupacdrd attha samdpattiyo. (Visuddhi- 2-222) 

= Eight mundane absorption, including the neighbourhood concentration (upacdra samddhi) 
are called the purification of consciousness. 

In order to fulfil the purification of consciousness, it should, therefore, be endeavour 
to acquire either neighbourhood concentration, any one kind of full concentration (appand 
sanddhi), or all eight kinds of absorption (attha samdpatti). 
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These explanations would be quoted for the fact that ‘the concentration should be 
developed’ according to the Buddha’s preaching and decisions found in commentaries. 

2.6. The momentary concentration ( khanika samadhi ) 

Some teachers, leamed in scriptures, suggested that the meditator without full 
concentration (suddha vipassand yanika ) is able to attain ripassand insight and it is not 
necessary to develop concentration any more. They referred to the explanation of the sub- 
commentary of Visuddhi Magga. It would, therefore, be explained continuously about three 
momentary concentration, as follows: 

(1) the momentary concentration according to the sub-commentator of Visuddhi Magga 

(2) the momentary concentration of Suddha Vipassand YanTka ( SVY) and 

(3) the momentary concentration occurring during Vipassana practice being taken place. 

2.2(1). The momentary concentration according to the sub-commentator of Vissudhi 
Magga 

sam athaydn ikassa hi upacdrappandppabedam samddhin, itarassa khanika 
samddhin , ubayesampi vimokkha mukhattayam vina na kaddcipi lokkuttarddhigamo 
sambavati.. (Mahati- 1-15). 

The meaning of this pdli passage is as follows: 

1. Samatha ydnika person (a meditator with full concentration) will never attain the Supra- 
mundane dhamma, without attaining two kinds of concentration, known as 
neighbourhood ( upacdra ) and full (appana) concentration. 

2. Suddha vipassand yanika person (a meditator with neighbourhood concentration) will 
never attain the supra-mundane dhamma, without attaining momentary concentration 
(khanika samddhi). 

3. Both two persons, mentioned above, will never attain the Supra-mundane dhamma, 
without attaining three kinds of insight knowledge (anupassand hana), insight 
knowledge of impermanence (aniccdnupassand hana), the insight knowledge of 
suffering (dukkha nupassand hdna), the insight knowledge of non-self (anattd hdina 
nupassand hdna), called vimokkha-mukha, the cause of escape from the suffering of 
rounds rebirth (samsdra). 

Those are the meaning of above Pali quotation. 
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Mahdtika Sayadaw, the sub-commentator explained this quotation in order to explain 
the verse ll sTle patitthdya naro sapahho" , which is the back-bone of the commentary called 
Visuddhi Magga. It will be clear understood after comprehend relations between the meaning 
of this verse and the explanation of sub-commentator. The meaning of this verse is as 
follows. 

1. A meditator who has the seed of knowledge, associated with the birth consciousness, 
called tihetuka, three roots, should like to 

2. stand on the ground of virtue and 

3. endeavour to develop concentration called citta, 

4. improve the wisdom (pahhd) called vipassand knowledge. 

5. That person, associating with the strenuous effort (sammappadhdna viriya) which is able 
to burn deTilements (kilesa); 
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6. associating with the mindfulness(s«ft‘) which is able to discern sahkhara dhamma; who 
has fulfilled matured knowledge of nipaka, called discriminative knowledge, will be 
capable of removing the shrub of craving ( tanha ). 

This is the meaning of the verse. 

Any person with above six factors will be able to eradicate all carving totally for good 
during the moment of the Noble Path-Knowledge. In order to eradicate all craving, it should 
be standing up on the ground of virtue, developing concentration call citta, and ripassana 
insight called pahhd (wisdom). There is a question on the fact that “whether, citta and pahhd 
are mundane or supra-mundane.” Mahdtika Sayadaw answered this question as follows: 

Pali Quotation (Mahati-1-15) one paragraph; 

It should be recognized that “it should be developed the supra-mundane citta 
(concentration) and the supra-mundane pahhd (wisdom) in accordance with the 
ukkatthaniddesa naya, which is the method showing the best meaning. Indeed, if it would be 
improved the Supra-mundane citta (concentration) and the Supra-mundane pahhtd (wisdom), 
the network of craving would be eradicated totally for good, known as samuccheda pahdna 
during the knowledge of the Path-moment. But the mundane citta (concentration) and the 
mundane pahhd (wisdom) are incapable of eradicating to the network of craving totally for 
good. Due to this reason, it does not mean the mundane citta and pahhd in this verse. 

In this case, however, the supra-mundane citta and pahhd can not be occurred without 
the mundane citta and pahhd, with the result that it can be recognized that the latter 
(mundane) to be also its meaning by means of ndnantarika naya which is the method of 
unavoidable condition. 
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It is all right! In the absence of two kinds of concentration, neighbourhood-and-full- 
concentration for samatha yanika person; in the absence of momentary concentration for 
suddha vipassana yanika person; in the absence of three kinds of vipassand insight, aniccd 
nupassana htdna, dukkha nupassand hdna, anattd nupassand hdna, for both samatha and 
suddha vipassand ydnika persons, the supra-mundane citta and pahihd can not be appeared 
by chance, indeed. 

The commentator Sayadaw, therefore, explained that “it should be developed the 
concentration as well as the vipassand insight..” ( MahdtT-1-15 ). 

According to the suggestion of the sub-commentator Sayadaw, it can be assumed that 
the momentary concentration of suddha vipassana ydnikia person refers to samatha stage 
(i.e., duration of developing concentration to see the ultimate corporeality, the ultimate 
mentality and their causal relations before performing vipassand practice for all meditators). 
It should be clear understood difference between the momentary concentration, appeared in 
samatha stage and that appeared in vipassand stage. However, if the way of samatha ydnika 
person would be clear understood, it may be easy to understand the way of suddha vipassand 
ydnika person and then the way of discerning on to the stage of the purilication of view 
(ditthi visuddhi ) from the puriTication of consciousness (citta visuddhi ) which depends on 
both neighbourhood and full-concentration, would like to presented. 


2.7. The way of samatha yanika 


9 



10 * NIBBANA GAMINIPATIPADA (Pa-Auk Tawya Sayadaw) 


Pali Quotation (Visuddhi- 2-222) two paragraph: 

- The samatha ydnika person who wants to ful (11 the puri llcation of view, must enter into any 
kind of absorption of world of form (ruparacara) or that of fonnless world ( arupavacara) 
except the absorption of neither-perception-nor-non-perception (neva-sahhd-nd-sahhd- 
yatana jhdna) and emerge from that absorption after which take into heart either the 
absorption factors, i.e., initial application (vitakka), sustain application (vicara), pleasurable 
interest (pTti) etc... or the consciousness and mental concomitants associating with that 
absorption by means of the characteristic, function, manifestation and proximate causes. 
After keeping in mind those ultimate mental dhantma, the latter should be take into heart as 
ndma (mentality) because it means ‘the ability to approach to the object of sign of full 
concentration (patibhdga nimitta)'. 

As a simile, when a man find a snake in the house, he follows it and see the resting 
site of snake, the meditator also discerns the mentality dhamma and then the investigates 
“how does this mentality dhamma arises depending on which dhamma”. 
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As a result he sees the heart base corporeality (hadaya vathu) of mind, including four 
primary elements and derived corporeality (updddrupa) excluding the heart base 
corporeality, and then take into heart those corporeal dhammas. That meditator distinguishes 
and keeps in mind those corporeal dhammas as the rupa (corporeality) which means ‘the 
character of collapse or dissociation (ruppana lakkhana). Then he keeps in mind the 
dhamma which has the ability to approach to the object, is the mentality while the dhamnta 
which has the character of collapse or dissociation is the corporeality in brief. (Visuddhi-2- 
222 ). 

[In this case, the primary and secondary corporeality, found in the heart, are total of 
54 kinds qualitatively. 

The primary and secondary corporealities found in 6 doors or 42 bodily parts (kotthasa) 
would be presented in the section of meditation on corporeality (rupa kammatthdna). The 
mind and mental concomitants are usually 34 in number for the lirst absorption (jhdna) 
generally. There are 35 mind and mental concomitants in the lirst absorption of compassion 
(karuna), and that of appreciative joy (mudita). Those mind and mental concomitants, found 
in the lirst absorption and remaining ones would be presented in the section of meditation on 
mentality (ndma kammatthdna, volume 2.] 

After taking into heart mind and mental concomitants of each absorption, including 
it’s dependent corporeality, primary ones and secondary ones of the corporeality, the 
remaining corporeality and mentality called miscellaneous sahkhdra would be also discemed 
and kept in mind, by means of characteristic, lunction, manifestation and proximate cause, 
similarly. It is due to the Buddha, himself, preached the fact that the suffering could not be 
ceased, unless the all corporealities and mentalities have been distinguished by three kinds of 
full understanding (ti-parihha), i.e., the full understanding on objects (hdta parihha), the full 
understanding on propagation of the knowledge (tlrana parihha) and the full understanding 
on abandonment (pahdna parihthtd). (Samyotta-2-249, 250). This reason would be explained 
in detail in Section 3, The Recollection of the MindMness of Breathing (dndpdnassati). 

If samatha ydnika person prefers to discern the meditation subject of corporeality 
(rupa kammatthdna) but not that of mentality previously, he can discem the former lirstly, as 
well as suddha vipassandydnika person’s way. This way would be presented as follows. 

2.8. The way of Sitddha vipassandydnika 
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Pali Quotation ( Visuddhi-2-222 ) one paragraph: 

If any person, either suddha-vipassanayanika person or samatha-ydnika person, 
wants to fulfil the puriTication of view ( ditthirisuddhi ), he must discem any way of 
meditation on four elements ( catu dhdtu vavatthdna ), in brief account or detail account of 
that meditation subject, shown in Catudhdtuvavatthdna kammatthdna. (Yisuddhi- 2-222). 

PAGE-196 

According to instmction of Yisuddhi Magga Atthakatha, either suddha vipassand 
ydnika person who prefers to discem vipassand practice directly, without depending on 
samatha practice, or samatha ydnika person who prefers to discern corporeality previously, 
through which he wants to attain the purilication of view, must practise the four elements 
meditation by any way of the followings: 

(1) in brief account 

(2) in detail account 

(3) both in brief and detail accounts of that meditation subject previously. 

2.8. a. General statement 
Pdli Quotation (M-tT-1-369 ) 

= It should, generally, be preferable to take into to heart the mentality lirst as the 
object of vipassand practice for samathdydnika person only. (M-tl- 1-369) 

According to this instmction of sub commentator, Tikd Sayadaw, it can be decided 
that discerning on the mentality previously, during taking into heart sahkhdra dhamma 
called the Noble Tmth of suffering and the Noble Tmth of cause of suffering, is for only 
samatha yanika person as a general. With an exception, a few suddha vipassand yanikia 
persons may be able to discem the mental dhammas previously. Similarly, the way of 
discerning on the corporeal dhammas previously, is also instmcted for only suddlumpassand 
ydnika person as a general. Samatha yanika person, however, if he prefers to discem the 
corporeality dhamma previously, is capable of the way as he likes. 

Both persons of suddha vipassand ydnika and samatha ydnika should practise the four 
elements meditation previously because of the following reasons. 

2.8. b. Reasons of why the meditation on corporeality previously for both two persons 

There are 40 meditation subjects to develop concentration in samatha stage but only 
two meditation subjects, i.e, meditation on the corporeality (rupa kammatthdna ) and 
meditation on the mentality (ndma kammatthdna), in vipassand stage, according to the 
commentaries of various ones. 

Pdli Quotation (M-A- 1-280, Abhi-A- 2-252) Duvidhahhi kamatthdnam .. . kathesi. 

There are only two kinds of meditation subjects in vipassand stage, meditation on the 
corporeality and meditation on the mentality. It is also known as the discriminative 
knowledge of the corporeality (rupa pariggaha) and the discriminative knowledge of the 
mentality (arupa pariggaha). When the Buddha preached the way how to practise the 
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meditation of the corporeality, the usual way is only the four elements meditation by means 
of in brief account or in detail account on it. 

(M-A-l-280, Abhi-A-2-252) 
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According to this instructions found in connnentaries, due to the Buddha preached 
only two ways of meditation on the corporeality, a brief account and a detailed account, both 
samatha yanika person who prefers to practise meditation of the corporeality, and suddha 
ripassana ydnika who does not depend on samatha practice, must discem on the four 
elements meditation previously. It is the best way for every meditator by following 
respectfully with the Buddha’s admonishments which are the fruits of the knowledge of 
Omniscience (sabbahhuta htdna ). A person discerns the corporeality, but not begins with the 
four elements meditation, with the result that it will be quite far to reach the lleld of the 
ultimate reality, preached by the Buddha , just like between the sky and the earth. 

According to Visuddhi Maga, it is decided that the four elements meditation called 
Catudhdtu vavatthdna, belongs to some kinds of meditation subjects which give rise to 
neighbourhood concentration. ( Yisuddhi- 1-107). This kind of meditation subject is known as 
upacdra kammatthana, by which only neighbourhood concentration would be developed. 
Therefore this meditation subject includes in the samatha stage during developing 
concentration by taking the object of four elements. Then suddha vipassand ydnika person 
and samatha yanika person, who want to the stage of the puriTication of view, must begin by 
practising on the four elements meditation. It, therefore, is essential for both samatha stage 
and vipassand stage. It is necessary to explain the fact that what kind of concentration 
developed by the four elements meditation is. 

In the Mahdsatipatthdna Sutta the Buddha preached how to practise the four 
elements meditation as follows. 

Pdli Quotation (M-l-73) one paragraph. 

= Bhikkhusl In the next way, the bhikkhu is disceming and taking into heart the 
characteristic of each element ( dhdtu ), one by one (but not person, beings,/7v«, self) so as to 
see a such condition that “it is merely the earth-element, the water-element, the lire-element, 
the air-element, by the eye of wisdom on to this body situating with present position. (M-l- 
73). 
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Then it is instmcted again in the Visuddhi Magga, the fact that “the earth-element, the 
water-element, the fire-element, the air-element by which consisting between bones, sinews, 
llcshes, skins would be discemed by piercing the hand of analytical knowledge so many 
times repeatedly”. (Visuddhi-l-347) 

* tassevan vdyamamdnassa nacireneva dhdtuppabeddvabhdsana pahha pariggahito 
sabhdvadhammdramanatta appanam appatto upacdramatto samddhi uppajjati. 
(Visuddhi- 1-347) 

= The meditator who strenuously practices in that way, will attain only neighbourhood 
concentration (it is the same degree of tme neighbourhood concentration which always 
appears just before the full concentration) which is unable to reach the full concentration 
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really, because the object of the four elements meditation is the specitic character of the four 
elements, so-called the nature of the ultimate corporeality. (Visuddhi- 1-347). 

It should be recognized the fact that the commentator of Visuddhi Magga used the 
tenn “the neighbourhood concentration” ( upacdra samddhi ) while the sub-commentator of 
Mahatlkd used the term “the momentary concentration ( khanika concentration ) for the 
nomenclature of concentration type produced by the four elements meditation. 

2.8. C. The important notes 

Suddha vipassand ydnika person who wants to fulfil the purification of view must 
begin with the four elements meditation. The concentration of sensuous world ( kdmdvacara 
samddhi) which becomes to the highest degree of concentration, through the object of the 
four great elements, is called “the neighbourhood concentration” in the sub commentary, 
while “the momentary concentration” in the sub-commentary as a synonym. Then the sub- 
commentator explained why the term “neighbourhood concentration” had been used in the 
commentary as follows: 
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* Upacdra samddhiti ca runhji vasena veditabbam, appanam hiupicca cari samddhi 
upacdra samddhi, appana cettha natthi. Tddisassa pana samddhissa sanidnalakkhanatdya 
evam vuttam. (Mahati- 1-436) 

= The concentration of the sensuous world, duced by taking the object of the four great 
elements, is termed “the neighbourhood concentration” by commentator and then this tenn is 
not direct usage but as a metaphor. Indeed, only the peak concentration of the sensuous world 
which usually occurs just before the full concentration (appana samadhi ), can be called the 
true neighbourhood concentration. There is no ability to produce the full concentration in the 
four elements meditation. However, the commentator used the tenn “ the neighbourhood 
concentration for type of concentration produced by this meditation subject due to the nature 
of the same degree of concentration which is true neighbourhood concentration, by means of 
sadisupacara, i.e, metaphor for same condition. (Mahdti- 1-436). 

According to above explanation of Mahdtikd Sayadaw, the concentration of sensuous 
world, which is occurring previously just before any kind of full concentration, can be called 
the neighbourhood concentration directly. The concentration of suddha vipassand- ydnika, 
which is reaching to the highest degree, by means of taking the object of the four great 
elements, can be called the neighbourhood concentration indirectly, due to the same degree of 
concentration. That kind of concentration is tenned “momentary concentration, directly by 
Mahdtika Sayadaw. The reason why this term used is as follows. 

2.9. The momentary concentration in Samatha stage 
Pdli Quotation ( Visuddhi-1-140, Abhi-A-1-160 ) 

The meaning of above Pali quotation is as follows. 

There are five kinds of the pleasurable interest (piti), including in factors of 
absorption (Jhanahga). 

1. Khuddikdpiti = this kind of “pleasurable interest” is capable of having goosc-llcsh only 
less powerful kind. 
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2. Khanika plti = It appears as a flash of lightning at each moment. 

3. Okkantika piti = It appears as tidal wave. 

4. Ubbega plti = this kind of pleasurable interest is capable of raising the body into sky, and 
very powertul kind. 

5. Phrana plti = It spreads into the whole body similar to leather bag, lilled with air or a 
valley Howing with vast water. (It means that the corporeal units produced by mind with 
pleasurable interest spread out the whole body.) 

Those five kinds of pleasurable interest (pTti ) becomes the pregnancy called situation 
of tranquillity of mind and mental concomitants (citta passaddi & kdya passaddi ). 

When the pregnancy matured, it can ful II1 tranquillity of mind and mental concomitants. 
Then tranquillity of mind and mental concomitants become the pregnancy called situation of 
happiness ( sukha ). When the pregnancy matured, it can fulfil three kinds of concentration, 
i.e, momentary concentration, neighbourhood concentration and full concentration. 

( Visuddhi-\ -140; Abhi-A-i -160). 

There are three kinds of concentration, i.e., preliminary concentration (parikamma 
samddhi), neighbourhood concentration and full concentration in samatha stage. Then the 
“preliminary” concentration, which is occurring previously just before neighbourhood 
concentration is called “the momentary concentration” in accordance with commentary. This 
usage is applied in the samatha stage for momentary concentration. 

By referring this usage of commentary, MahdtTkd Sayadaw termed “momentary 
concentration” for the concentration of sensuous world, which reaches to the highest degree, 
by taking the object of four great elements, directly. In the commentary, this kind of 
concentration is termed the neighbourhood concentration as in above mentioned. Therefore 
the usage of the commentary is a metaphor of same condition while that of sub-commentary 
( MahdtTkd ), directly. These two usages are not contrary to each other. This is the explanation 
for the usage of synonyms for the highest degree of concentration of suddha vipassand 
ydnika person who takes the object of four elements. 

Similarly, the highest concentration of sensuous world, which is attained by some 
meditation subjects, like the recollection on the Noble Qualities of the Buddha 
(.Buddhdnussati ), etc ... can also be called by two terms, i.e., the momentary and 
neighbourhood concentration. Then the momentary concentration in Vipassand stage would 
be presented as follows. 
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2.10. The momentary concentration in vipassand stage 

There are five kinds of discriminative knowledge (pariggaha) as follows. 

1. the discriminative knowledge on the corporeality ( riipa pariggaha), 

2. the discriminative knowledge on the mentality (arupa pariggaha), 

3. the discriminative knowledge on the both corporeality and mentality (riipd-rupa 
pariggaha) 

4. the discriminative knowledge on the causes and results of present period (paccaya 
pariggaha), 

5. the discriminative knowledge on the causes and results of past and future (addhdna 
pariggaha) 

The term, pariggaha means the ability to discriminate and keep in mind by 
knowledge, on any kind of object. It is instructed that only a such meditator who had fulfilled 
five kinds of discriminative knowledge thoroughly, should like to endeavour to fulfil 
vipassana knowledge, such as sammasana hana, according to Visuddhi- 2-244. 
aniccddivasena vividehi akdrehi dhammepassatiti vipassand. (Ahhi-A-l-175). 

The ultimate corporeality and mentality, the causes and results belong to past, future, 
present, internal and external etc ... are the objects of vipassand insight. These objects are 
also called sahkhdra dhamma because these dhamma can be appeared by respective causes 
which become co-operative factors. These sahkhdra dhamma are also the Noble Truth of 
Cause of Suffering, according to preaching way of Four Noble Truths (sacca desand naya). 
The “ vipassand knowledge” which is able to discern those sankhara dhammas, 

1. as anicca (impermanence) by seeing the arising and passing away of those dhammas, 

2. as dukkha (suffering) by seeing the process of being oppressed continuously, 

3. as anatta (non-self) by seeing the nature of non-self which is not indestructible essence of 
‘self’, can be called the real vipassana knowledge. 

The meditator who wants to fulfil the purification of knowledgte of what is path and 
not path (magd magga hdna dassana visuddhi), must be completed with, 

1. the purification of view called “the discriminative knowledge on the corporeality & 
mentality” ( ndmarupa pariccheda hdna ) 

2. the purification by overcoming doubt (kankhd-vitaranavisuddhi) called the 
discriminative knowledge on the cause & results of present period. 

Because the object of vipassand insight is the corporeality the mentality, the causes 
and the results belong to those two kinds of purification, which are essential to fulfil before 
vipassand stage. 
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During vipassand practice has being take place, the object must be .. 

1. internal five aggregates sometime, 

2. external five aggregates sometime, 

3. the corporeal dhamma sometime, 

4. the mental dhamma sometime, alternately. (Ahhi-Com- 1-270, 271. Visuddhi- 2-300). 

It should be discerned for the past dhamma and future dhamma similarly. Then 
factors of Dependent Origination (paticca samuppada ahga) should be discerned by 
vipassand insight in order to attain sammasana hdna and udayabaya hdna. (Visuddhi- 2-244 
and 265). 
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Therefore the process of vipassana practice had been taken place alternately, on the 
object of the causal corporeality or mentality and the resultant corporeality or mentality, those 
dhamma belong to three periods, two continuums ( santdna ) and then, the generalization 
method also alternately, by means of anicca, or dukkha or anatta, with the result that the 
concentration associated with this process of vipassana practice can not be situated on one 
object, and it is called “the momentary concentration” ( khanika samddhi ). 

The systematic method of vipassand practice can be achieved by only the meditator 
who fulfilled the neighbourhood concentration of the sensuous world or the full concentration 
of the world of form (rupdvacara) and the formless world ( arupdvacara ), but not by any one 
who lacks any kind of concentration. ... 

Then it can be achieved by the meditator who fulfilled the discriminative knowledge 
on the corporeality, mentality, causes and results by means of characteristic (lakkhana), 
function ( rasa), manifestation (paccupaHhdna) and proximate cause (padaffhana), but not by 
any one who lacks five kinds of discriminative knowledge, systematically. 

It can, therefore, be called the momentary concentration (khanika samddhi) in 
vipassand stage for a meditator who is able to take place generalization as anicca, dukkha, 
anatta, on the ultimate reality of sahkhdra dhamma. On the other hand, it can not be decided 
the fact that whether so-called momentary concentration of a person who is unable to analyze 
the corporeal units and mental units up to the field of ultimate reality and so-called 
momentary concentration of a person who is unable to discem successive causal relationship 
and unable to generalize by vipassana knowledge systematically, is true or not. 

The following explanations found in Pdli text, commentary and sub-commentary will 
be favourable for any one who dissatisfy on the interpretation of momentary concentration, 
mentioned above. 
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2.11. The momentary concentration with one-pointedness of mind (Khanika cittekaggata 
samddhi) 

samddaham cittam assasissdmTti sikkhati, samddaham cittam passasissdmlti sikkhati. 
(Samyutta-3-219, Vinaya-l-88, M-3-125) 

Pdli Quotation (Visuddhi- 1-261) one paragraph (Mahdfika- 1-342) one paragraph 

The meanings of above Pdli, commentary and sub commentary are as follows. 

The Buddha preached ‘the mindfulness of breathing by means of four tetrad- 
instructions (catukka) including 16 ways in dndpdnassati sutta, Uparipanndsa pdli, for the 
puipose to attain Arahatt magga hdina. In that Sutta, 

1. the first tetrad had been preached by means of Kdydnupassana (discernment on the 
corporeality). 

Then for the meditator who had attained absoiption of mindfulness of breathing, 

2. the second tetrad had been preached by means of Vedandnupassand (discernment on the 
feeling), 

3. the third tetrad had been preached by means of Cittdnupassand (discernment on the 
consciousness), 

4. the fourth tetrad had been preached by means of Dhammdnupassand (discernment on the 
sahkhdra dhamma) respectively. (Visuddhi- 1-269) 

(Detailed explanation would be presented in later this volume.) 
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The first quotation of this heading can be found in the third instruction of the third 
tetrad instruction and it’s meaning is as follows: 

It should be practised for the inbreath with “the balanced mind on the object.” 

It should be practised for the outbreath with “the balanced mind on the object.” 

In above instruction, the commentator explained how the balanced mind on the object 
by two means., 

(1) the balanced mind on the object by means of concentration and 

(2) the balanced mind on the object by means of ripassana insight. ( Visuddhi-1-281 ) 
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(1) by means of concentration 

By taking the object of mindfulness of breathing, the clear and brilliant sign of 
concentration (patibhaga nimitta ), if any one who attained the first absorption, the second 
absorption, the third absoiption and the fourth absorption, is able to develop the concentration 
of each absorption successively, it can be called “the balanced mind on the object by means 
of concentration in the samatha stage. 

(2) by means of vipassana insight 

(a) Any one enters into the first absorption by taking the object of sign of concentration of 
mindfulness of breathing. After emerge from the first absorption, he take place vipassana 
practice by seeing the nature of arising and passing away of the mind and mental 
concomitants of the jhanic state. [It is 34 mind & mental concomitants in the first absorption] 

(b) Similarly, any one enters into the second absoiption by taking the object of sign of 
concentration of mindfulness of breathing. After emerging from the second absoiption, he 
takes place vipassana practice by seeing the nature of arising and passing away of the mind 
and mental concomitants of the jhanic state. [It is 32 mind & mental concomitants in the 
second absorption.] 

(c) Any one enters into the third absorption by taking the object of sign of concentration of 
mindfulness of breathing. After emerging from the third absoiption, he takes place vipassana 
practice by seeing the nature of arising and passing away of the jhanic state. [It is 31 mind & 
mental concomitants in the third absorption.] 

(d) Any one enters into the fourth absorption by taking the object of sign of concentration of 
mindfulness of breathing. After emerging from the fourth absorption, he takes place 
vipassana practice by seeing the nature of arising and passing away of the mind and mental 
concomitants of the jhanic state. [It is also 31 mind & mental concomitants in the fourth 
absorption, but the happiness ( sukha ) found in the third absorption had been replaced by the 
neutrality ( upekkha ) in the fourth absorption.] 

[Notes: Number of 34, 32, 31, 31 of mind and mental concomitants would be presented in 
detailed in later, volume 2, the section of discernment on the mentality ( nama 
kammaiih ana ). ] 
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The meditator who is practising vipassana meditation by taking the character of 
impermanence ( anicca lakkhana ), suffering ( dukkha ), and non-self ( anatta ) of sahkhara 
dhamma, appears the momentary concentration of the sensuous world, called “ khanika 
cittekaggata" (= the momentary concentration with one-pointedness of mind), which is able 
to situate only just moment on the unstable object of the mental dhamma of absorption. In 
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this way, it can be said that “the bhikkhu is practising the in-and out-breath with the balanced 
mind by means of vipassana insight. 

The term, Khanika cittekaggate, indeed, is called the concentration of sensuous 
world, which is able to situate only just moment with one-pointedness of mind of vipassana 
insight. 

sabbopipanesapabedo manodvarikajava-neyeva labbhati. (Abhi-A- 2-308) 

According to Sammoha vinodam, commentary, the vipassana knowledge occurring 
in worldling (piithu jana ) and sekkha persons (lower three kinds of Noble Ones who had 
attained the first, the second, or the third Path-Knowledge) is the continuous thought process 
of great wholesome dhamma of sensuous world and then the concentration associating with 
those vipassana knowledge is also a kind of the sensuous world (kamdvacara samadhi). That 
kind of concentration is also continuously situated on the object of sahkhdra dhamma by 
means of any one of the character of anicca, or the character of dukkha, or the character of 
anatta, with the result that the opposite dhamma of hindrances (, nlvarana ) are unable to 
cover on his mind and the consciousness of vipassana insight would be fixed to the object of 
the general character of anicca, dukkha and anatta without shaking any more. Therefore, this 
kind of concentration is called khanika cittekaggatd samddhi or momentary concentration 
(khanika samddhi). 

This is the meaning of Pdli, Commentary and Sub commentary mentioned above. 

The full concentration (appand samddhi) can be called its name only during the 
consciousness of full absorption appear in any meditator. Then the concentration approaching 
to the full concentration can be called ‘the neighbourhood concentration, certainly. On the 
other hand, during discerning on the mental dhamma of absorption by vipassand insight after 
emerging from each absorption, the object is not previous sign of concentration of 
mindfulness of breathing. Because of this reason it can not be termed the full concentration 
(appana samddhi) and the neighbourhood concentration (upacara samddhi), but momentary 
concentration only. 

In the fourth tetrad instructions of mindfulness of breathing, the Buddha preached as 
follows. 

Anicca nupassl assasissdmiti sikkhati, aniccdnupassl passasissdmTti sikkhati. (Sam-3- 
279,Vi-l-88, M-3-125). 

It should be discerned to know the in- and out-breath as “impermanence” (anicca) repeatedly. 

Then the dhamma on which discerned as “impermanence” are explained as follows. 

“ aniccantipancakkhanda ” (Visuddhi- 1-281, Abhi-A-2-47). 

Pali Quotation Mahafi-l-343 (one paragraph) 

The “impermanence” (anicca) is five clinging aggregates (updddnakkhandd) belong 
to three kinds of worlds, the sensuous world, (kdma) the world of form (rupa) and the 
formless world (arupa). Therefore, during discerning on all sahkhdra dhamma belong to 
three kinds of world, called the miscellaneous sahkhara (pakinnaka sahkhara) by vipassana 
insight, the concentration which situates well on the general character of those dhamma 
(anicca, dukkha, anatta) can be called the momentary concentration (Khanika samddhi), but 
not full concentration or neighbourhood concentration, certainly. 
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Pali Auotation ( Mulafi-l-116 ) 

The miscellaneous (pakinnaka) sahkhara is called all sahkhara dhammas, except 
mentality of jhdnic state which is the fundamental of ripassana insight. It show that it can 
not be called ‘the neighbourhood concentration’ on the concentration which is occurring 
during ripassana insight had being taken place on sahkhara dhamma of the jhdnic state. 
( MulatT-1-116 ) 

Similarly, the highest degree of concentration of sensuous world, which is called the 
neighbourhood concentration, by means of either certainly (directly) or metaphor of same 
condition ( sadisupacara ), can be called the purification of consciousness ( citta risuddhi) in 
accordance with Visuddhi- 2-222. If that kind of concentration would be developed in order to 
discern on the sahkhdra dhamma by means of three general characters, the concentration, 
associating with the vipassana insight, can also be called Khanikacittekaggata samadhi (= 
the momentary concentration with one-pointedness of mind). These are explanations on what 
the momentary concentration is. 


2.12. The important notes 

1. In samatha stage, the highest degree of concentration of sensuous world, which is 
appeared by taking the object of four great elements for Suddha vipassana ydnika 
person, is called the “momentary concentration” ( Khanika samadhi) by means of direct 
usage, however, it is called “the neighbourhood concentration” by means of metaphor of 
same condition. (Visuddhi- 1-140) 

Similarly, the highest degree of concentration of sensuous world, which is appeared 
by taking the object, like the noble qualities of the Buddha, of dhamma, etc., can be 
called as above mentioned. 

2. In vipassana stage, the concentration associating with the vipassana knowledge of 
suddha vipassandydnika person, which can be called the neighbourhood concentration as 
metaphor of same condition ( sadisupacara ), must be recognized the “momentary 
concentration”, indeed. 

3. In samatha stage, the matured preliminary concentration, adjacent to the neighbourhood 
concentration of samatha ydnika person, can also be called the “momentary 
concentration”. 

4. In vipassand stage, the concentration associating with the vipassana knowledge which is 
discerning on the general characters of sahkhara dhamma, which may be either full 
concentration or neighbourhood concentration of samatha ydnika person who apply these 
concentration as the basic object of vipassana insight, must also be called the 
“momentary concentration”. 
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According to above explanations, any bhikkhu as a meditator who is 

1. without attaining / developing any kind of concentration, such as neighbourhood, full 
concentration by means of metaphor of same condition or by means of certainly, 

2. incapable of seeing the corporeal and mental units or incapable of analyzing on those 
units upto the field of ultimate reality, although he is able to see those units merely, 

3. incapable of discerning on the causal relationship between three periods called past, 
future and present, by insight knowledge; should like to accept the fact that “the 
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concentration appeared in him as soon as his practice begins” can not be “true momentary 
concentration”, actually. 

This is because “the momentary concentration can only be occurred either after 
practising any meditation subject which can produce the momentary concentration in 
samatha stage or during practising vipassana on the object of sahkhara dhamma which 
would be broken down the compactness ( ghana ) in order to see the field of ultimate reality in 
ripassand stage. If any meditator is unwilling to develop the concentration as a samatha 
practice, he should like to read the followings. 

2.13. The three general characters 

Pdli Quotation : Visuddhi-2-301 (2 paragraph) 
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A meditator discerns as anicca by seeing either the nature of arising and passing 
away ( udaya vaya ) of sahkhara dhamma or the nature of dissolution and perishing away 
ikhaya vaya) of sahkhdra dhamma at the beginning of vipassand practice. However, the 
Noble Path-Knowledge ( ariya magga hdna) called vuffhdna gdmini vipassand (= the 
mundane vipassand knowledge which is able to emerge from the object of sahkhdra 
dhamma and lead to the object of nibbdna consequently) can not be appeared by merely 
discerning as 'anicca '. Then that meditator discerns as “ dukkha ” by seeing either the nature 
of being oppressed by arising and passing away of sahkhdra dhamma or the fearful nature of 
dissolution and perishing away of sahkhdra dhamma. He discerns as “ anatta ” by seeing the 
nature of non-self which is not indestructable essence of the “self’ (atta) of sahkhara 
dhamma. During practising by means of aniccd nupassand, if vuffhdnagdminT vipassand or 
the Noble Path-Knowledge would be appeared, this meditator can be said that he emerges 
from the sahkhara dhamma by means of “ anicca ” which is the beginning process of 
vipassana insight. 

The next one, however, during practising by nreans of dukkhd nupassand, if 
vuffhdnagmim vipassand or the Noble Path-Knowledge would be appeared, he can be said 
that he emerges from the sahkhdra dhamma by means of 'dukkha '. Similarly, it should be 
recognized that the remaining kinds of emerging from sahkhara dliamma and beginning 
ways of practice, such as dukkha or anatta. ( Visuddhi-2-301) 

According to above mentioned, the Noble Path-Knowledge could not be appeared by 
only a single discernment as anicca or dukkha or anatta but by alternate discernnrent of all 
three characters. This explanation follows the Buddha’s instructions found in Anatta 
lakkhana Sutta etc.. in which teparivuffa dhamma, called three rounds of anicca, dukkha 
and anatta altemately had been preached, like the mixture of Ganga water and Jumna water. 
The Buddha always preaches to discem by all three characters (as seen in Anatta lakkhana 
Sutta). The decisions found in commentaries is also the same fact that “it can not be reached 
to the Noble Path-Knowledge by means of a single character”. These decisions were made so 
as to ensure the Buddha’s instructions which is able to lead the eternal peace. 

Pdli Quotation: ( Visuddhi-2-264 ) 
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The meaning of this quotation ... 


8 



Translated by - Aiiiiatara Bhikkhu * 9 


1. Aniccanupassana knowledge is able to remove the obsession of conceit ( miina ) 

2. Dukkhanupassana knowledge is able to remove the obsession of attachment ( tanha ) 

3. Anattanupassana knowledge is able to remove the obsession of view on self (atta) 

In order to remove like this, one kind of anupassana knowledge becomes powerful 
and sharp only after getting the supporting factor of efficiency of relation of determinative 
dependence ( upanissaya satti) of the remaining two kinds of anupassana knowledge 
reciprocally. The shaip, purify, bright, powerful and accelerated anupassana knowledge of 
each kind will be able to break down respective obsession of defilements well. ( Mahati-2- 
415- 416) 

However, each anupassana knowledge can only break down and remove respective 
obsession of defilements temporarily. The Noble Path-Knowledge is able to break down and 
remove obsession of defilements without any remains. But all kinds of Noble Path- 
Knowledge could be appeared as a consequence of successive anupassana knowledges 
which are full of efficiency of relation of determinative dependence ( upanissaya satti). The 
Buddha, therefore, preached in Susima Sutta as follows. 

Pubbe kho susima dhammaffhitihdnam, pacchd nibbdne hdnam. (Samyutta-1-344) 

= Susimal The vipassand knowledge, called dhammaffhiti which situated on the nature of 
anicca, dukkha, anatta of sahkhdra dhamma well, occurs previously. The Noble Path- 
Knowledge which takes the object of nibbdna, occurs later. (samyutta- 1-344). 

Susima who ordained as a bhikkhu from other ascetic person, asked the Buddha that 
whether the Noble Path-Knowledge is the consequence of Super-psychic knowledge 
(abhihdna) or not. The Buddha answered the fact that the Noble Path-Knowledge is only the 
consequence of ripassana knowledge called dhammaffhiti but not consequence of Super- 
psychic knowledge. 

Therefore, any meditator who wants to attain the Noble Path-Knowledge, must 
endeavour strenuously in order to become sharp, bright, powerful, purify aniccdnupassand, 
dukkhanupassand and anattanupassana knowledge, successively. 

2.14. The light of anatta (non-self) 

Among three kinds of general characters, the character of non-self can be known by 
the time only the Buddhas appear in the world, indeed. When the Buddha who knows all 
dhammas by the Knowledge of Omniscience without any teacher, wants to enlighten the 
character of non-self (anatta), it would be enlightened .... 

PAGE-210 

1. by means of the character of impermanence (anicca lakkhana) 

2. by means of the character of suffering (dukkha lakkhana) 

3. by means of characters of both impermanence and suffering, apparently. 

The way of preaching by means of the character of impermanence to enlighten the 
character of non-self is as follows. 

Pdli-Quotation. (M-3-329 Chachakka Sutta ) 

= If any person says that the eye clear sensitivity (cakkhu pasada) (= the eye door (cakkhu 
dvdra ) is self (atta), it should not be said like that. 
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Both the process of arising and that of passing away of the eye clear sensitivity ( cakkhu 
pasada ) (= eye door) is apparent. A such dhamma possesses both the process of arising and 
that of passing away apparently. If any person said that “that dhamma is self ( atta ), it is the 
same as the fact that “the self (atta) of mine is both the process of arising and that of passing 
away”. Therefore if any person says that “the eye clear sensitivity (= the eye door) is selfit 
should not be said like that. The eye clear sensitivity, therefore, is non-self ( anatta ), indeed. 
(M-3-329) 

In Chachakka Sutta, mentioned above, the character of non-self had been enlightened 
by means of the character of impermanence. 

Pdli Quotation (Sam-2-55) (Vi-3-18) 

= Bhikkhus ... the corporeality is not ‘self’ (atta), but non-self (anatta). Bhikkhusl, if the 
corporeality is self, it should not be painful in this corporeality. It can be controlled in the 
corporeality ... 

in such way that “may my corporeality be in this way, may my corporeality not be in this 
way”. Bhikkhusl Because the corporeality is not “self’ (atta), it is only to be painful. It can 
not be controlled in such way that “may my corporeality be in this way, may my corporeality 
not be in this way”. (Samyutta-2-55) (Vi-3-18). 

In Anattalakkhana Sutta, above mentioned, the character of non-self had been 
enlightened by means of the character of suffering. 

Pdli Quotation (Samyutta-2-19) 

= Bhikkhusl the corporeality is impermanence (anicca). That impermanent corporeality is 
suffering (dukkha). That suffering corporeality is non-self (anatta). It should be discerned on 
the corporeality which is non-self by the light of vipassand insight, which is able to break 
down the compactness of corporeal and mental units. (samyutta-2-19). 

In Yadanicca Sutta, mentioned above, the character of non-self had been enlightened 
by mean of the characters of both impermanence and suffering. 
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It is because of the fact that the characters of both impermanence and suffering is apparent in 
the world. 

It is usually said by worldlings in such way that ‘Oh! It is anicca (impermanence)’, 
when a dish is broken down, accidently. In this way, the character of impermanence is 
apparent in the world. It is usually said by worldlings in such way that ‘Oh! it is dukkha 
(suffering), when some kinds of injuries or wounds appeared in the bodies of themselves. In 
this way, the character of suffering (dukkha) is also apparent in the world. 

On the other hand, the character of the non-self is not apparent. It is darkened by bulk 
of darkness for any person without eye of wisdom. It is uneasy to enlighten this character. It 
is very difficult to know and see. It is abstruse and very profound character in order to preach 
in conventional world. 

Pdli Quotation : (Abhi-A-2-46) 

Two characters, impermanence and suffering, are apparent in the world whether the 
Buddha appeared or not, but the character of non-self is not apparent in the absence of 
appearance of the Buddha. It is apparent only when the Buddha appeared in the world. 
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C Abhi-A-2-46 ) 

By the time disappearance of the Buddha’s admonishments ( sasana ), even powerful 
hermits, such as ... Sarabhanga, who was bhodhisatta of Gotama Buddha, were able to 
preach the characters of both impermanence and suffering as a concept but not the character 
of non-self. If those hermits were able to preach the character of non-self to disciples who 
approached them, the latter would be able to know and see nibbana by insight knowledge. 
C Abhi-A-2-46) 

Anattalakkhana paiiiia panaiihi aiiiiassa kassaci avisayo, sabbaiiiiubuddhanamera visayo. 
C Abhi-A-2-46 ). 

= But the way of preaching of the character of non-self to disciples is to no avail for 
any person. It is available for only the Buddha who possesses the knowledge of omniscience 
(, sabbahhutahdna ). (. Abhi-A-2-46 ). 

In this way, the character of non-self is unapparent one, very profound and uneasy to 
enlighten. Therefore, when the Buddha preached the character of non-self, he achieved the 
way of preaching .... 

1. by means of the character of impermanence, 

2. by means of the character of suffering, 

3. by means of characters of both impermanence and suffering, apparently. 

(. Abhi-A-46-47) 
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The reason why character of anatta (non-self) is not-apparent and apparent had been 
explained as follows. 

Pdli-Quotation (. Ahbhi-A-2-47 , Visudhi-2-276) 

The character of non-self is not apparent in the knowledge of meditator who is unable 
to analyze each corporeality dhamma and mentality dhamma up to each specific character of 
the ultimate reality of those dhamma, because that of the ultimate reality is concealed by the 
compactness of corporeality and the compactness of mentality, respectively. 

When a meditator is able to analyze each corporeal dhamma and mental dhamma up 
to the specific character of the ultimate reality of those dhammas, by means of characteristic, 
function, manifestation and proximate cause, the character of non-self would be enlightened 
in the knowledge of that meditator as really they are. 

This is the meaning of above quotations found in commentaries. 

2.15. The reason why the character is not apparent 

Indeed, the corporeality and mentality usually occur as a group called corporeal unit 
(i riipa kaldpa) and mental unit ( ndma kaldpa). They are not able to occur singly. (According 
to MahdfT- 2-235, the term “mental unit” is used for mind and mental concomitants which 
occurring in a thought moment.) Those corporeal units and mental units are the smallest 
systems in the conventional truth, which are composed of specific character of corporeality or 
that of mentality respectively. Only when the specific character of the ultimate corporeality 
and mentality could be discerned and kept in mind, by means of character, function, 
manifestation, proximate cause, the compactness ( ghana) of corporeality and the 
compactness of mentality would be broken down. Only when the compactness of corporeality 
and the compactness of mentality had been broken down, the insight knowledge can reach up 
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to field of ultimate reality. Only after the insight knowledge reached up to the field of 
ultimate reality, the character of non-self could be apparent in the knowledge of meditator, as 
really they are. 

If the corporeality and mentality, which are consisting in corporeal unit and mental 
unit respectively, can be discerned up to the ultimate reality, three kinds of moment 
(khanattaya ), i.e, arising ( uppada ) phase, static ( thiti ) phase, perishing ( bhanga) phase, of 
each character of ultimate reality, can be seen by insight knowledge. The meditator can see 
the nature of corporeality and mentality, which are present just only very short moment 
between two kinds of voidness, before the arising phase and after the static phase. 
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ekaccharakkhane kofisatasahassa sankhd uppajjittra nirujjati. (Sam-A-2-255) 

The process of arising and passing away of thought moments ( cittakkhna) / mental 
units always occurs about 10 x 10 U times within one second continuously. This means the 
fact that the speed of arising and passing away of the mental dhamma is beyond compared 
rate. The duration of a thought moment / mental unit, therefore, can occur million millionth 
second only. 

Then the duration of consisting in each corporeal unit have one seventeen times of 
mental unit. The duration of both corporeal and mental units is so short that the meditator is 
not able to see indestructible essence of self (atta) by eye of wisdom. There are only the 
corporeal dhamma and the mental dhamma within 31 realms, but not others. By the time a 
meditator see the ultimate corporeality and mentality, the light of non-self ( anatta ) will be 
appeared marvelously in him. 

The meditator should like to decide that he must discern on the corporeal and mental 
units by means of analytical knowledge in order to occur the knowledge of non-self. The 
fundamental requirements of the ability to discern corporeal and mental units in order to 
break down their compactness is the neighbourhood and full concentration called the 
purification of consciousness ( cittta risuddhi ), indeed. Actually the Buddha had preached in 
Samddhi Sutta that the ultimate corporeal and mental dhammas can be known and seen only 
in the presence of sufficient concentration. 

Then an account on the compactness (ghana ) would be presented here. 

2.16. Three kinds of compactness of corporeality 

ghanarinibbhoganti santatisamuhakiccaghandnam rinibbhujanam vievecanam. 
(M-tl-1-365, Dl-tl-2-308, MahdfT-l-428 ) 

= The break down of compactness of corporeality by insight knowledge means that analyzing 
on the compactness of continuity ( santatighana ), compactness of form ( samuhaghana ) and 
compactness of function (kicca ghana) of each corporeal unit by discriminative knowledge. 
(M-tl-1-365) 
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According to tlkd Sayadaw (sub-commentator), there are three kinds of compactness, 
i.e, compactness of continuity, of form, and function in the corporeal dhamma. No 
compactness of object (drammanaghana) can be found in the corporeal dhamma. The 
reason is as follows. 
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The Buddha preached on two kinds of ultimate reality, sarammana and 
anarammana, in Dhamma sanganlPali. 

*Pali Quotation ( Abhi-1-238) 

The Buddha preached that four kinds of mental aggregates, i.e, feeling-group 
(redanakkhanda ), perception-group ( sahhakkhanda ), formation-group ( sahkharakkhanda ), 
consciousness-group ( rihhanakkhanda ), are called sarammana dhamma. Which are able to 
take the object ( drammana ). Then it is continued that all corporeal dhamma and nibbdna 
which is asahkhata dhamma, are called andrammana dhamma, which are not able to take 
the object. The compactness of object ( arammana ghana ) can be occurred only in four 
mental groups called sdrammana dhamma. 

* Pdli Quotation ( Mahd{T-2-437 ) 

Although different processes to take the object by sdrammana dhamma, are present, 
if it is recognized as single process to take the object, it is called the compactness of object 
(drammana ghana). ( MahdfT-2-437) 

Therefore “The compactness of object can be occourred only in the mental dhammas 
which are capable of taking the object. On the other hand, the corporeal dhammas are 
incapable of taking the object, and then called andrammana. For this reason, 
Mulapanndsafikd explained that there are only three kinds of compactness in corporeal 
dhamma. 

[* sdrammandti hi racanam citta cetasikdnam drammanena vind appavattihheva dTpeti. 
(. Mulafi-l-181 )] 

= The term sdrammana means that “the nature of mind and mental concomitants 
never occur avoiding with object.” Therefore, the term sdrammana refers to only the mental 
dhamma and no compactness of object occurs in the corporeal dhamma which is not 
sdrammana. 

2.16.1 The compactness of continuity of corporeality ( santati ghana) 

Every corporeal unit, produced by respective cause i.e., kamma, mind, temperature 
and nutriment, consists of the fire-element (tejo) which is also known as the temperature 
(utu). That fire-element is capable of producing new corporeal units, called 
utujaojaffhamaka. It consists of 8-factors in which the nutriment (oja) is eighth factor. For 
example, the eye decad corporeal unit (cakkhu dasaka kaldpa) can be analyzed and it 
consists of 10 factors, i.e, the earth-element, the water-element, the fire-element, the air- 
element. colour, smell, taste, nutriment, life-faculty and eye-clear-sensitivity 
(cakkhupasdda). The fire-element, consisting in those factors, is capable of producing utuja- 
ojaffhamaka which consists of 8 factors. This new corporeal unit is new generation produced 
by temperature. 
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Then those vtuja-oja((hamaka also consist of the fire-element and it cause new 
generation of utuja-ojaffhamaka again. These corporeal units, utuja-ojatthamaka , are 
second generation of the fire-element of eye decad. 

In this way, when the corporeality of each unit reaches to static phase ( thiti ), the fire- 
element, consisting in each eye decad, produces four to five generations of corporeal units 
successively. It will be explained in detail later. 

The fire-element, consisting in some corporeal units are capable of producing 3 to 4 
or 4 to 6 generations of corporeal units successively. If the fire-element is a factor of 
corporeal unit, produced by rnind, which is occurring in samatha and vipassana practice, that 
fire-element is capable of producing many new generations of corporeal units both internally 
and extemally. Those kinds of corporeality are called the corporeality produced by same 
temperature ( sabha-ga-eka-utu samutthana riipa). 

The nourishment, indeed, is a group of corporeal units produced by temperature, 
before eating, or inside stomach before digestion occurs. It is a kind of 32 bodily parts 
(kotthasa ). If a meditator discerns the nourishment, inside the stomach by nreans of four 
element meditation, he can see a group of corporeal units produced by temperature (utuja 
ojatthamaka). Then the meditator will see proliferation of corporeal units successively 
because of the presence of temperature inside those corporeal units. The nutriment ( oja ) is 
also included in those corporeal units called utujaojatthamaka respectively and it is the 
nutriment produced by temperature ( utujaoja ). When the nutriment, produced by temperature 
is converted by the fire-element of vital nonad (jhivifanavaka kaldpa ), it become the 
corporeal unit produced by nutriment and distributed into the whole body. These distributing 
corporeal units are called dhdra-ojafthamaka because they are converted from the nutriment 
of utujaojatthamaka. Indeed, they are first generation of the nutriment, inside the 
utujaojatthamaka kaldpa. The nutriment, which is composed in dhdraja-ojatthamaka, is 
called dhdrajaoja. 
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The nutriment is also consisted in corporeal units produced by kamma, mind and 
temperature respectively. The term of nutriment varies, i.e, kammaja-ojd, cittaja-oja, utuja- 
oja, depend on what kind of corporeal unit it consisted. Those various kinds of nutriment, in 
turn, can be converted into ojatthamaka kaldpa up to 4 or 5 generations when the supporting 
factor of dhdraja-ojd is present. If the nutriment, consisting in the previous dharaja- 
ojatthamaka kalapa , is supported by the nutriment, consisting in the successive dhdraja- 
ojatthamaka kaldpa, and 10-12 generations of oja-ffhamaka kalapa will be occurred 
depending on ability of ingested nourishment. In this way, the nourishment, ingested only 
once, is able to assimilate up to seven days in the body. ( Visuddhi-2-249-252 ) 

This process of proliferation of corporeal units are called ‘the corporeality produced 
by the same nutriment ( sabhdga eka oja samutthdna rupa). 

When the meditator is able to discern each corporeal unit, which is produced by the 
same temperature or nutriment, one by one, the compactness of continuity within successive 
occurrence of different corporeal units has been broken down by insight knowledge. If the 
meditator see corporeal units as a single string continuously or as a firework, it can be said 
that the compactness of continuity covers on it. If the compactness of continuity covers on the 
real nature of corporeal units, the meditator will be far from ability to distinguish each 
specific character, consisting in different corporeal units, one by one. If the meditator is 
unable to reach the field of ultimate reality, it is very far from achievement of the knowledge 
of non-self, indeed. 
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2.16.2 The compactness of form of corporeality (samuha ghana) 

If the meditator is able to analyze and discern the specific character of the ultimate 
corporeality, which is consisting in various corporeal units, such as 8 kinds, 9 kinds, 10 kinds 
of factors, etc... the compactness of form ( samuha ghana) has been broken down. In this 
case, the term ‘analyze’ means the ability to discern up to the field of ultimate corporeality 
within a such corporeal unit, one by one. If one can not analyze the specific character of each 
coiporeality within various corporeal units of which 8 factors, 9 factors, 10 factors ... etc.., it 
can be said that the light of non-self will not be appeared in him. 
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2.16.3 The compactness of function of corporeality (kicca ghana) 

The ultimate reality of coiporealties, which are consisting in different corporeal units, 
such as octad, nonad, decad, etc.. have specific function, respectively. For example, the 
function of the earth-element is standing up for remaining corporealities of the same 
corporeal unit (patiffhdna rasa). The function of the water-element is proliferation of 
coiporeality (byuhana rasa), while that of the fire-element, maturation (paripdcana rasa) 
and that of air-element, pushing (samudlrana rasa), respectively. If it is able to distinguish 
the specific function of each ultimate corporeality by analytical knowledge, the compactness 
of function of corporeality will be broken down. Without knowing and seeing the specific 
function of each corporeality, but unique function for all, the compactness of function can not 
be broken down with the result that the light of non-self can not be appeared. 

2.16.4 Responsibility 

The meditator must be able to discern the specific character of each ultimate 
corporeality of various corporeal units, octad, nonad, decad etc... by means of character, 
function, manifestation, proximate cause, in order to break down three kinds of compactness. 
The concentration called neighbourhood concentration or full concentration, plays vital 
important role in attainment of analytical knowledge by which each ultimate corporeality 
within different corporeal units could be discerned. It is because these dhammas can be 
known by only in the presence of concentration, indeed. 

2.17. Four kinds of compactness of mentality 

There are four kinds of compactness in the mental dhamma. 

1. The compactness of continuity (santati ghana) 

2. The compactness of form (samuha ghana) 

3. The compactness of function (kicca ghana) 

4. The compactness of object (drammana ghana) 

Pdli Quotation (Mulatl-1-60) one paragraph 
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Above quotation found in Mulafikd interpret the meaning of compactness of mentally 
as follows. 
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2.17.1. The compactness of continuity of mentality 

The mental dhamma consists of two kinds of minds, i.e the consciousness of thought 
process ( vithi citta) and the consciousness excluded in thought process ( yTthimutta citta). 

The second kind, \Tthimutta citta, in turn, varies three kinds, i.e, the birth consciousness, 
which is the first thought moment of a life, the death consciousness, which is the last one of a 
life and the life-continuum (bhavanga) which occurs between thought processes in order to 
continuation of life process of mind. The bharahga mind clearness occurs along with the 
whole life although the birth consciousness and the death consciousness occur once only in a 
life respectively. If it is not able to see those kinds of mind, one by one, but a single mind, it 
can be said that the compactness of continuity covers on it. If each kind of mind can be seen 
by analytical knowledge, the compactness of continuity had been broken down. 

Then all consciousness of thought processes always occur in accordance with the 
fixed law of mind ( citta niyama). They never occur out of the fixed law of mind. For 
instance, the consciousness of the eye door thought process ( cakkhu dvdra vTthi citta) 
includes successive thought moments, i.e, the advertence ( pahca dvard vijjana), seeing- 
consciousness ( cakkhuvihhdna ), the receiving (sampaficchana), the investigating 
(santTrana), the receiving (sampaficchana), the investigating (santTrana), the determining 
(vuffhdna), seven times of impulsions (javana ), two times of registering (tad-drammana), 
called successive thought moments of fixed law (citta niyama). The continuation of though 
moments occurring in one kind of thought process is called vTthi. If one can not distinguish 
each thought moment occurring in various vTthi, eye-door, ear-door, nose-door, tongue-door, 
body-door and mind-door, one by one, it can be said that the compactness of continuity 
covers on it. If one is able to discern like that, “this is the advertence”, “this is the seeing 
consciousness”, “this is the receiving” ... etc.., the compactness of continuity had been 
broken down by analytical knowledge. 

2.17.2 The compactness of form of mentality (samuha ghana) 

The mental dhamma are unable to occur as a single. The consciousness and mental 
concomitants always occur as an associating dhamma of each other in every thought 
moment. The birth consciousness, life-continuum (bhavanga), the death-consciousness, 
called vTthimutta citta, and the consciousness of every thought process, always occur as a 
group of mind and mental concomitants, at least 8-mental factors. For instance, if the 
meditator with three roots (tihetuka, i.e, non-attachment, hatelessness, non-delusion) takes 
place the birth consciousness, associated with joyful feeling (somanassa), the mind and 
mental concomitants of the birth consciousness will be ... 
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1 . citta = birth consciousness, 1 , 

2. ahhasamdna = dual associatable mental concomitants, 13 

3. sobhana sddhdrana = wholesome mental concomitants, 19 

4. pahhindre = knowledge, 1, 

34 mind & mental concomitants in total. If the birth consciousness consists of 34 
mental factors, the life-continuum and the death consciousness of that meditator also consists 
of 34 mental factors respectively. 

Then the eye-door thought process, above mentioned, consists of .... 

1. 11 mental factors in advertence, 

2. 8 mental factors in seeing consciousness 
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3. 11 mental factors in receiving 

4. 12 mental factors in investigating (if associated with joyful feeling) 

5. 12 mental factors in determining 

6. 34 mental factors in each impulsion (if the great wholesome impulsion associated with 
knowledge and pleasurable interest (piti)) 

7. 34 mental factors in each registering, (two tadarammana ), respectively. 

Detail account can be seen in Meditation on mentality ( nama kamma(thdna), 
Volume-2. 

In this way, the mental dhamma usually occurs as a group associating with respective 
mental concomitants of the specific character according to fixed law of mentality. Without 
distinguishing the specific character of each mental factor like that “this is contact (phassa )”, 
“this is feeling ( vedana)'\ “this is perception ( sahhdy\ “this is volition (cetand)'\ “this is 
consciousness (vinnana)” etc and if one see the mentality as a single in each thought 
moment, it can be said that the compactness of form (samuha ghana) cover on it. 

If the meditator is able to distinguish each associated dhamma of a thought moment, 
such as, ‘this is contact’, ‘this is feeling’, ‘this is perception’, ‘this is volition’, “this is 
consciousness”, etc ..., and “this though moment consists of 8 mental factors”, “this thought 
moment consists of 11 mental factors”, ‘this thought moment consists of 34 mental factors’ 
etc ... exactly, the compactness of form had been broken down in him by insight knowledge. 


2.17.3 The compactness of function of mentality (kicca ghana) 

A group of mental factors associating in one thought moment is called ‘mental unit’ 
(ndma kalapa). The ultimate mentality within a mental unit has specific function, 
respectively. For instance, the consciousness (citta) has the specific function that leading to 
take object (pubbangamarssa). The function of contact is joining the consciousness and 
object ( sangghasanarasa ), while that of feeling, awaring by the sense of object (anubhavana 
rasa): that of perception, making sign of the object to recognize again (punasanjdnana 
nimitta-karana rasa)\ the volition, endeavouring to direct the mind into the object (dyuhana 
rasa) etc... Each mental factor within a thought moment has the specific function. 
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If the meditator is unable to distinguish the specific function of each mental factor, one by 
one, it can be said that ‘the compactness of function covers on it’. If the meditator is able to 
see the specific function of mental factors like that ‘this is the function of contact’, ‘this is the 
function of feeling’ etc... it can be said that the compactness of function had been broken 
down by insight knowledge. 

2.17.4 The compactness of object (drammana-ghana) 

All mental dhamma are sdrammana dhamma (capable of taking object). However, 
there are two kinds of mental dhamma, i.e., the observed mental dhamma and the observing 
mental dhamma in the field of Vipassand. (Visuddhi -2-262 ). In the method of arupasattaka 
(mental septet), it is instructed that the previous disceming vipassand mind should be 
discerned by the later vipassand mind. Then in the Bhangdnupassand ndina (the knowledge 
of dissolution), it is instructed that ... natahca hdnahca ubhopi vipassati. (Visuddhi-2-278) 
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= it should be discerned on both sankhara dhamma (dukkha sacca and samudaya sacca) 
called hdta (the observed dhamma) and the observing thought process of vipassand insight 
(it is predominant by knowledge) called hdna ( vipassand knowledge). 

In the aspect of observed mental dhamma (hdta ), there are three kinds of 
compactness, i.e, compactness of continuity, form & function. In the aspect of observing 
mental dhamma (hdna ), there are also three kinds of compactness, similarly. It should be 
discerned on the observing mental dhamma (hdna ), in order to break down three kinds of 
compactness by successive vipassana knowledge. Indeed, those observing mental dhammas 
are sdrammana dhamma (capable of taking object) in the field of vipassand insight. The 
thought process of vipassand knowledge ( mano dvdrika vlthi) should be discerned by means 
of the following methods. 

(1) It must be discemed like that “this is the advertence”.., “this is the first impulsion”.., 'this 
is the second impulsion’.. etc.. in order to break down the compactness of continuity. 
Without seeing the continuous thought moment one by one, the compactness of 
continuity covers on it. When one can see each thought moment one by one, it can be said 
that the compactness of continuity had been broken down by insight knowledge. 
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(2) Then, if one can see the thought moment as a single only, it can be said that the 
compactness of form covers on it. If one can see those mental dhamma within each 
thought moment like that “this is contact‘this is feeling’, ‘this is perception'... ‘this is 
volition’, ‘this is consciousness’ etc.. it can be said that the compactness of form had been 
broken down. 

(3) Then, if one is unable to discem the specific function of each mental dhamma within 
every thought moment respectively, it can be said that ‘the compactness of function 
covers on it. If one is able to distinguish the specific function of each mental dhamma 
like that ‘this is the function of contact’, ‘this is the function of feeling’, .. ‘this is the 
function of perception’, .. ‘this is the function of volition’, ‘this is the function of 
consciousness’.. etc .., it can be said that the compactness of function had been broken 
down. 

Those three kinds of compactness i.e., compactness of continuity, form, and function, 
occurring in observing mental dhamma (hdna = previous discerning vipassand knowledge) 
are called the compactness of object ( drammana ghana). In the field of vipassand, 
sdrammana dhamma which is capable of taking object especially, is vipassand knowledge 
or impulsions of thought process of vipassana insight, indeed. In the aspect of observed 
mental dhamma , there are three kinds of compactness, i.e., compactness of continuity, form, 
and function, while in the aspect of observing vipassand knowledge, it is only one 
compactness, the compactness of object ( drammana ghdna). Only when one distinguished 
like this the meaning of four kinds of compactness of mentality would be understood. 

In this way, only when one can discem on the object of vipassand knowledge, which 
is called hdta and the vipassand knowledge, called hdna, in order to break down the 
compactness of both corporeality and mentality by means of analytical knowledge, can he see 
those sahkhdra dhamma to which no creative atta (self); the nature of non-self and the 
nature of dissolution of those sahkhara dhamma, continuously. When he see like that .. he 
will see and understand the nature of the absence of atta. which is any kind of creator by way 
of the following three conditions: 

1. it may not be reached to the static phase (Jhitikdla) of sahkhdra dhamma, 

2. the sahkhdra dhamma, reaching at the static phase, may not be decay (jaratd), 
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3. the sankhara dhamma, reaching at the decaying phase, may not be perishing away 
( bhanga ). 
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There are wanting any condition which can be created by the wish of person, being, 
self, in those sahkhdra dhamma. Therefore, the sahkhara dhamma can be called ..., 

1. non-self ( anatta ) because of the nature of nothingness ( sohhata ) in which lacking self 
(atta), 

2. non-self ( anatta ) because of the absence of owner of those sahkhara dhamma, 

3. non-self ( anatta ) because of the absence of wish of self by which one can be created, 

4. non-self (anatta) because of contradition to the opinion of heretics, i.e, there is a creator 
(parama atta), and there is created self (jTva atta). (Abhi-A-2-45) 

In order to appear the knowledge of the non-self it should be discerned on the 
corporeality and mentality by means of analytical knowledge which is capable of break down 
the compactness of those sahkhara dhamma, one by one. Only when one is able to discern 
like that, can he decide himself the fact that all sahkhdra dhamma are present only beyond 
compare short moment temporarily, between two phases of lacking, before and after, it 
occurrence as the nature of anicca, dukkha, anatta. Then the light of non-self would be 
appeared marvellously in the insight of meditator, indeed. 

But some teachers were unable to accept above explanations found in scriptures, and 
suggested the following opinions, referring to the conmientary of Mula panndsa. 

1. Nibbdna can be attained by vipassand practice on only one kind of corporeal dhamma. 

2. Nibbdna can be attained by ripassand practice on only one kind of mental dhamma. 

3. Nibbdna can be attained by \ipassand practice on only one kind of corporeality and 
mentality each. 

If a person accept any kind of above opinions, all explanations on the compactness of 
corporeality and mentality, mentioned above, would be void of meaning. In order to criticize 
above opinions, about three kinds of ripassand fields (sammasanacdra) and ‘partial concept’ 
(ekadesa) would be presented as follows. 
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2.18 Three kinds of vipassand fields (sammasanacdra) 

Sahkhara dhamma, i.e, the corporeality and mentality, which are the fields of 
vipassana practice, are called sammasanacdra or vipassana bhumi. There are three kinds of 
vipassand fields, i.e., the vipassand field 

(1) of Bodhisatta 

(2) of Piccekabodhisatta 

(3) of Savaka-bodhisatta. 

These three kinds of vipassand fields are explained in the Sub commentary of 
Anupada Sutta as follows. 

Pdli Quotation (M-tT-3-275) 

The meaning of Pdli quotation is as follows. 

2.18.1 The vipassand field of Bodhisatta 


19 



20 * NIBBANA GAMINIPAJIPADA (Pa-Auk Tawya Sayadaw) 


All the Bodhisattas always take place ripassana practice on the objects of all 
sahkhdra dhamma (corporeality and mentality) occurring in the continuum of beings of ten 
thousands universes and sahkhdra dhamma of non-living ( anindariyabadda ) by means of 
three characteristics, anicca, dukkha, anatta, according to noble teachers. 

However, the apare noble teachers (the elder teachers of therarada) suggested that all 
the Sammdsambuddha-bodhisattas always take place vipassana practice on the objects of all 
samkhdra dhamma (corporeality and mentality) occurring in the continuum of beings of 
1000 billions universes and sahkhdra dhamma of non-living by means of three 
characteristics, anicca, dukkha, anatta. 

Therefore, 36 x 10 - folds vipassana knowledge had had been appeared in the 

continuum of Bodhisattas by means of three periods, past, future and present and those kinds 
of vipassand knowledge are called Mahd vajira vipassand hdina (vipassana knowledge of 
great thunderbolt). Although there are infinite beings in one universe, the Bodhisattas are 
able to discern on 12 factors of dependent origination, occurring in the continuum of all 
beings of those universes, by means of three general characteristics, anicca, dukkha, anatta, 
with the result that 36 x 10 ~ - folds vipassana knowledge, called Mahavajra vipassana 
hdna, would be appeared. 
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2.18.2 The vipassand field of Piccekabodhisatta 

All the Picceka-bodhisattas always take place vipassand practice on the objects of all 
sahkhdra dhamma (corporeality and mentality), occurring in the continuum of themselves, 
sahkhdra dhamma occurring in the continuum of beings of the middle land, and sahkhara 
dhamma of non-living ( anindariyabadda ) by means of three general characteristics, anicca, 
dukkha, anatta. 

2.18.3 The vipassand field of Samkabodhisatta 

All the Sdvaka-bodhisattas, i.e, Aggasdvaka-, Mahasdvaka-, pakatisdvaka- 
bodhisattas, however, always take place vipassand practice on the objects of all sahkhdra 
dhamma (corporeality and mentality), occurring in the continuum of themselves, sahkhara 
dhamma of extemal beings without discriminating each other, such as, male, female, person, 
animal etc.. but as a general and sahkhdra dhamma of non-living ( anindariyabadda) by 
means of three general characteristics, anicca, dukkha, anatta. 

These are three kinds of vipassand fields ( sammasanacdra ), found in the sub 
commentary. ( M-tT-3-275 ). 

2.19 The concept of ‘partial’ ( ekadesa) 

Among three kinds of vipassand fields mentioned above, the third one determined the 
vipassand field of sdvaka-bodhisatta (this kind of person will attain nibbdna as a disciple). 
Although there are different in three kinds of disciples ( sdvaka), aggasaraka, mahd savaka, 
pakatisavaka, the vipassana field which is the object of vipassana practice is the same 
among those persons. 

Some teachers misinterpreted on the word ‘partial’ ( ekadesa) which is found in the 
commentary of Mula panndsa, with the result that the opinions mentioned in page 91 
appeared in them. Brief account on the concept of ‘partial’ ( ekadesa), therefore, would be 
presented as follows. 
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* manabhanjanattham sabbadhammamula-pariyayanti desanam arabhi ( M-A-l-18 ). 

Five hundreds young brahmas who were very proficient in three kinds of astrology 
('Vedas ), ordained under the admonishment ( sasand) of Buddha, in order to search the 
essence of sdsand. They were very sharp wisdom due to final existence of their lives. When 
they studied the Buddha’s teachings they learned easily and became less obedience to even 
the Buddha because of pride at their great learning in scriptures. They were impressed by 
themselves and looked down upon the dhamma preached by the Buddha. 
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The Buddha who know and see the cause of destruction of their Fruit-Knowledge which had 
previous supporting perfections, preached on the Mulapariyaya Sutta for those 500 
bhikkhus, in order to suppress their pride. (If should be noticed that the Buddha preached not 
the objects of vipassana practice.) 

When the Buddha preached that Sutta, the portion of objectivity in which the four 
great elements had been known. 

(1) by worldlings (putthujana) with three kinds of ob’sessions, i.e, obsession of craving, 
obsession of conceit, ob’session of wrong view, 

(2) by sekkha persons (lower three kinds of Noble Ones) with two kinds of ob’sessions, 
ob’session of craving, ob’session of conceit, partially, 

(3) by asekkha persons ( arahants ) without any kinds of ob’session 

(4) by tathdgata (the Buddha) without any kinds of ob’session, 

was preached by means of four parts which are analyzed respectively. Then the Buddha 
changed the way of preaching from the portion of objectivity to subjectivity. (Detailed 
account can be seen in the Mula priydya sutta, Mulapanndsa, Majjhimanikdya. 

As the Buddha preached like that, there is a question that whether above four persons 
performed different means of knowing about on four great elements only or on both four 
great elements and the remaining sahkhara dhamma, similarly. In order to solve that 
problem, the commentator explained by means of the method of lakkhandhdra netti which is 
found in Netti Pdli text, i.e, way of preaching in which the Buddha preached as a common 
due to presence of same characters. ( M-Com-1-32 ) 

According to above explanation, if it is interpreted on four great elements, it should 
also be interpreted on 24 secondary ones which are of same characters to four great elements, 
i.e, ruppana lakkhana = the character of change for the worse. Then, if it is interpreted on 
the corporeal group (rupa kkhanda), it should be interpreted on remaining 4 mental groups 
(ndmakkhanda) which are of same character to corporeal group, i.e., radhakalakkhana = the 
character of killer. 

evam rupamukhena sahkhdravatthukam mahhanam vatvd (M-A-l-33) 

According to above quotation, four kinds of above persons had different rneans of 
knowing about on all sahkhdra dhammas as about four great elements. Therefore it can be 
interpreted as follows. 

(1) Worldlings (putthujana) know all sahkhdra dhammas by rneans of three ob’sessions, 
obsession of craving, obsession of conceit, obsession of wrong view. 

(2) Sekkha persons know all sahkhara dhammas by rneans of two ob’sessions, ob’session of 
craving and obsession of conceit. 

(3) Asekkha persons know all sahkhdra dhammas without any ob’session. 
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(4) Tathdgata (the Buddha) knows all sahkhdra dhammas without any ob’session. 

In this way, there are different means of knowing in four kinds of persons. If should 
be recognized that although the Buddha preached the four great elements directly, all 
sahkhdra dhammas are also interpreted according to the method of same character 
(lakkhand hdra netti naya). 
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2.20 Difference between fields of full understanding ( parihhd ) 

Asekkha persons ( arahants) know all sahkhdra dhamma without any kind of 
obsessions, as Tathdgata (the Buddha) knows all sahkhdra dhamma. However, there are 
difference between fields of full understanding (parihhd) of both two kinds of Noble Ones. 
This is explained in the commentary as follows. 

Pali Quotation ( M-A-l-54 ) 

“Tathdgata (the Buddha) knows thoroughly all parihheya dhamma which should be 
full understood”. In this phrase, “knows thoroughly” (parihhd tanta) means “knows beyond 
compare way” by which there is no remains to know for the Buddha. Actually, the way of 
eradication of each defilement (kilesa) by respective Path-Knowledge of the Buddha is the 
same as that of eradication of each defilement by respective Path-Knowledge of the disciples 
(savaka). There is no significance between ways of eradication of two kinds of Noble Ones. 
However, there are differences between fields of full understanding between them. Disciples 
attained nibbdna by discerning on the “partial of four great elements”. However, all the 
Buddhas had attained nibbdna by discerning on the all sahkhara dhamma with no trace of 
the latter which has not been discerned by vipassnd knowledge. 

This is the meaning of above quotation. In this case, some teachers misinterpreted on 
the word “partial” which is found in the sentence, “Disciples attained nibbdna by discerning 
on the “partial” of four great elements”. 

Indeed, those teachers misinterpreted on the Pdli words “ ekadesa ”, and they 
translated it into “one element” because eka means “one” while desa means “element” as 
direct translation. But when the word eka is followed by desa. it become compound noun 
“ekadesa ”, which is not interpreted as “one element”, but “partial”, indeed. There is very 
different meaning between “one element” and “partial”. 

For example, let us suppose, there are about hundred coconuts in such place. Then 
imagine two usages as follows. 
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(1) Please take “one coconut”, 

(2) Please take “partial coconuts” .. 

There is very different meaning between “one coconut” and “partial coconuts”. 
Similarly, the interpretations of “ ekadesa ”, i.e, “one element” and “partial elements”, have 
quite different from each other. It should be unforgot the method of same character 
(lakkhandhara netti naya) mentioned above. In the Pdli of Mulapariyaya Sutta, the Buddha 
preached directly only on the four great elements as objectivity. According to “the method of 
same character”, the Buddha preached on all Sahkhara dhamma as a common. The 
commentator of those Pdli. with regard to the usage of Pdli. explained that “Disciples 
attained nibbdna by discerning on the “partial” (ekadesa) of four great elements”. According 
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to the method of same character, this explanation can also be interpreted as disciples attained 
nibbana by 

1. discerning on the “partial” of four great elements. 

2. discerning on the partial of secondary corporeality which have same character of change 
to worse, ( ruppana lakkhana) 

3. discerning on the partial of four mental groups which have same character of killer 
(yadaka lakkhana). 

Therefore, the real meaning is the fact that “disciples attained nibbdna by discerning 
on the partial of sankhara dhamma i.e corporeality, mentality, causes and results. 

[Notes: It will be explained in detail the fact that “the way of eradication of each 
defilement ( kilesa ) by respective Path-Knowledge of the Buddha is the same as that of 
eradication of each defilement by respective Path-Knowledge of the disciples and there is no 
significance between way of eradication of two kinds of Noble-Ones”. The Path-Knowledge 
of the Buddha eradicates defilements with hobbies. However, the Path-Knowledge of 
disciples is unable to remove hobbies. That kind of significance would not be rejected in the 
commentary. That kind of significance occurs between ways of eradication of two kinds of 
Noble-Ones. The meaning of the commentator is the fact that the First Path-Knowledge of 
the Buddha eradicates wrong view on personality ( sakkdya diffhi) and skeptical doubt 
( \icikiccd ); the First Path-Knowledge of the disciples also eradicates wrong view on 
personality and skeptical doubt etc.., then, there is no difference between kinds and numbers 
of defilements eradicated by respective Path-Knowledge”.] 

2.21 Explanations of the Sub commentary (fikd) 

As mentioned above, if ekadesa is interpreted as “partial”, but not “one element”, and 
the meaning as “partial of the all sahkhara dhamma ”, it would be corresponded with the 
following explanations found in sub-commentary. 
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Pdli Quotation : (M-fT-l-lll) 

= The word “only partial” ( ekadesameva ) means the fact that “only the dhamma 
occurring in the continuum of himself (qualitatively). Indeed, the meditation for the purpose 
of knowing the Four Noble Truths can be achieved by knowing with three kinds of full 
understanding (pariiiiid) on the sahkhdra dhamma, occurring in the continuum of himself. 
The Buddha, therefore, preached in Rohitassa Sutta, Smyutta-1-61, Anguttara-1-357, the 
fact that “I designate the fact that the Noble Truth of Suffering” ( dukkha sacca) called 
“world” ( loka ) is only inside the body which is about one metre in height. I designate the fact 
that “the Noble Truth of Cause of Suffering (samudaya sacca) called world (loka) is only 
inside the body which is about one metre in height”, etc ... (M-fl-l-lll). 

According to explanation of above sub commentary, the meaning of “ ekadesa ” must 
be interpreted the all qualitative dhamma which is occurring in the continuum of himself. 
Those dhammas, occurring in the continuum of himself are not only four great elements but 
also five aggregates (paiica kkhanda). The term “ ekadesa ” must be interpreted “those five 
aggregates and their causes”. 

But it should not be misinterpreted on the explanation of sub commentary mentioned 
above, as those dhammas occurring in the continuum of himself only, without external five 
aggregates. Indeed, it explained only in the continuum of himself by means of majority, 
( padhdna naya) as a result those dhammas, occurring in the continuum of external ones are 
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also included. If the meditator is lacking any kind of absorption (jhdna ), it can be said that 
there is no jhdnic dhamma in the continuum of himscll'. Thus jhdnic dhamma which is not 
occurring in the continuum of himself, would not be able to discern for him. Then, although 
those persons, who attained any kind of absorption (jhdna ), such as some human beings, 
devas, brahmas, are present externally, the meditator without any kind of absorption is unable 
to discem those dhamma occurring externally, and he can know Four Noble Truths. But it 
does not mean the fact that “the Four Noble Truths can be known without discerning on 
external five aggregates”. In order to know real meaning of ekadesa, it should be read the 
following sub commentary of Anupada Sutta. 

Pali-Quotation (M-t.l-3-275) 
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= ekadesamem (only partial) means the fact that “because inability to discern all sahkhara 
dhammas without any remains, and inability to take place vipassand practice on all sahkhdra 
dhammas by means of three characters, the discernment had been taken place “only on the 
partial” of sahkhara dhamma depending on the previous perfections ( abhimhdra) of 
himself; (to be continued). 

[abhimhdra means the fact that both “many previous perfections” , called the seed of 
knowledge (vijjd) and the seed of practice ( carana ), which are leading factors to the Path- 
and Fruit-Knowledge, and “present nobility of mind”, called faith, effort, mindfulness, 
concentration, wisdom etc, which are associating with vipassana knowledge in recent life, 
are known as “abhinThara”. Those successive abhimhdra dhamma supports to occur the 
great wholesome impulsions of thought processes (mahd kusala javana vTthi ) associated 
with vipassand knowledge by means of supporting cause (paccaya satti) for worldlings and 
asekkha persons. If it is associated with knowledge (pahhd) and pleasurable interest (pTti), 
every consciousness of those impulsions of thought process includes 34 mind and mental 
concomitants respectively. Depending on ability of vipassand knowledge associated by union 
of mental dhamma within one thought moment, amounts of sankhara dhamma, which can 
be discerned, varies in different conditions. The powerful vipassand knowledge usually 
depends on abhinThara dhamma, the greater abhinThdra dhamma, the higher vipassana 
knowledge. If the ability of vipassand knowledge is very high, large amounts of “partial” of 
sankhara dhamma would be discerned. If the ability of vipassand knowledge is low, less 
amount of “partial” of sankhara dhamma would be discerned, respectively. These are the 
meaning of above quotation.] 

Interrogation : There is a question that whether every gentleman and lady should be 
known all corporeal and mental dhamma by means of three kinds of full understanding 
(tiparihhd) or not, because the Buddha preached in the Aparijdnana Sutta (samyutta- 2-249- 
250), the fact that “it is unable to cease suffering unless one is knowing by full understanding 
of object (hdtaparihha), unless one is distinguishing by full understanding of propagation of 
knowledge (tTrana parihhd) on all sankhdra dhamma, and unless one is unable to give up 
the attachment on the five aggregates by means of knowledge of abandonment 
(pahdnaparihhdpahhdj'. The answer is as follows. 

The fact that all kinds of corporeal and mental dhammas must be known by three 
kinds of full-understanding (ti-parihhd) is all right. However, the Buddha preached that fact 
by means of sammasanupaga dhamma in which “all kinds of the ultimate reality included 
qualitatively..”, indeed. 

PAGE-230 


24 



Translated by - Aiiiiatara Bhikkhu * 25 


Theretbre the fields of vipassana practice of disciples are both 

1. all corporeal dhamma and mental dhamma occurring in the continuum of himself and - 

2. all corporeal dhamma and mental dhamma occurring in the continuum of external ones 
as a general without discriminating, such as male, female, person etc., and discerning on 
those dhamma by means of three general characters, can be called sammasanacara of 
disciples. (This is the meaning of above quotation found in sub commentary of Anupada 
sutta .) 

According to explanation of above sub-commentary, all corporeal and mental 
dhamma occurring in the continuum of himself and extemal ones can be called ekadesa 
(partial). 

2.22 Determination on the meaning of “ekadesa” 

There is a question that why ekadesa would be said, instead “the objects of vipassand 
practice of disciple are both intemal and extemal five aggregates”. The answer is as follows. 

Both two ‘usages’ have been explained in commentaries. In two commentaries, 
Atthasalim and Visuddhi Magga, various kinds of VutthdnagdminT vipassand (the 
vipassand knowledge just before releasing from sankhara dhamma ). Here some 
explanations, related to this portion, would be presented from excerpt of Atthasalim 
atthakathd. 

Pdli-Quotation (Abhi-A- 1-270) (Abhi-A- 1-271) 

= In this sasand (admonishment), some meditators begin samatha practice on the internal 
five aggregates which are the objects of vipassand insight. After discerned, kept in mind and 
distinguished on those objects they take place vipassand practice by means of three general 
characters. Because vutthdnagdmim vipassana is unable to appear merely practising on the 
intemal five aggregates, the external five aggregates must also be discerned by vipassand 
insight. Therefore, both five aggregates occurring in the continuum of external ones and non- 
living sankkhara dhamma have been discerned by means of three general characters 
alternately. Sometime that meditator discerned on the internal five aggregates by means of 
three general characters alternately. Sometime he discerned on the external five aggregates by 
means of three general characters alternately. (Abhi- A-l-270). 
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Other meditator begins samatha practice on the corporeal dhamma of both internal 
and external-ones. After discerned, kept in mind, distinguished on those objects, he take place 
vipassand practice by means of three general characters. Because vutihdnagdmim vipassand 
is unable to appear merely practising on the corporeal dhamma, the mental dhamma must 
also be discemed by vipassand insight. Therefore, the feeling (vedana), the perception 
(sahhd), the formation (sankhdra), the consciousness (vihhdna), which are occurred by 
taking the object of corporeal dhamma, must also be discerned by means of three general 
charavers altemately. Sometime that meditator discerned on the corporeal dhamma by means 
of three general charavers altematively. Sometime, he discemed on the mental dhamma by 
means of three general characters alternately. (Abhi-A-1-271). 

In the Visuddhi Magga Anhakathd 2-300-301, the similar explanation can be found. 
According to decision of those commentaries, the Noble Path-Knowledge can not arise by 
merely discerning on the internal five aggregates. It cannot arise by merely discerning on the 
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external five aggregates with non-living sankhara dhamma similarly. Therefore, ripassana 
practice must be taken place, sometime, on the intemal five aggregates, sometime, on the 
external five aggregates altemately. 

During practising on both internally and extemally, the Noble Path-Knowledge can 
not arise by merely discerning on the corporeal dhamma. It can not arise by merely 
discerning on the mental dhamma, similarly. The discernment must, therefore be taken place 
on the corporeal dhamma sometime, on the mental dhamma sometime. Whenever the 
knowledge on the corporeal dhamma are intended to be clear, the primaries ( bhuta rupa ) and 
the secondaries ( updddriipa ) must be distinguished by analytical insight. Whenever the 
knowledge on the mental dhamma are intended to be clear, four mental aggregates which are 
occurring by taking the object of corporeal dhamma, must also be distinguished by analytical 
insight. (Detail account can be seen in Abhi-A-1-270,271; Visuddhi-2-300-301). 

Those explanations, mentioned above are agreeing with the following facts preached 
in Mahdsatipaffhdna Sutta. 

Pali Quotation (DT- 2-232) (Dl-2-231) 
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(DT- 2-232) (DT-2-231) 

In the noble preaching of the Buddha, Mahd satipaffhana Sutta, it is instructed 
directly the fact that ripassana practice must be taken place on both internal and external five 
aggregates, called kaya (on the body), \edand (on the feeling) citta (on the consciousness), 
dhamma (the formation-group). 

The Buddha, himself, instructed that both the internal and the external five aggregates 
must be discerned by ripassana practice. The explanations, found in the commentaries, also 
decided that the Noble Path-Knowledge can not be achieved by either merely practising on 
the internal five aggregates or merely parctising on the extemal five aggregates. The decision 
in the commentaries, therefore, strictly follows the instruction of the Buddha as a proverb, 
“fixed condition to be tighten by iron plate”, ‘Tastened condition to be driven in a wedge to 
tighten up”. 

As a disciple is able to discem only partial of both intemal and external five 
aggregates by means of three general characters, the commentator explained on the ekadesa 
(partial). These instruction means on “the all qualitative numbers of ultimate reality” but not 
on quantitative numbers. There are many quantitative numbers in a kind of the ultimate 
reality. Those quantitative numbers of the ultimate reality can not be discerned thoroughly for 
a disciple. Therefore, the fact, “partial of quantitative numbers (ekadese) of the ultimate 
reality should be discemed”, had been explained in the commentary. 

2.23 Measured amount is about one litre (donamatta) 

Those explanations, mentioned above, would be elucidated again in order to avoid 
misunderstood. In the Visuddhi Magga- 1-361, it is explained that if the measurement had 
been taken place by imagination with knowledge, the whole body consists of about one litre 
of enormous corporeal units, which are arising and passing away simultaneously within 
beyond compare short duration of corporeality (rupa khanattaya). Each corporeal unit 
consists of the four great elements (mahdbhuta). If a person questions that whether the four 
great elements, composed in every corporeal unit, can be discemed or not, the “partial” of 
some corporeal units can be discemed. If the vipassana knowledge is very powerful the large 
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amount of “partial” of corporeal units can be discemed, while the less power in the former, 
the little amount of the latter. 

The secondary ones which occurs depending on the four great elements could be 
discerned in a similar amount of “partial” ( dkadesa ). 

2.24 The field of mentality 

ekiccharakkhane kotisatasahassasankha uppajjittra nirujjhati. ( Samyutta-A-2-295 ) 

= Within a very short moment, the mental dhamma arise and pass away about billion billion 
times per second. Those every mind moment consists of the contact, ‘the feeling’, ‘the 
perception’, ‘the volition’, ‘the consciousness’ called phassapaiicamaka dhamma, which 
leads the remaining mentality, and discerned mental dhamma are some partial only. Non- 
discerned mental dhamma which are led by phassapaiicamaka dhamma, are also some 
partial. It should be noted for the external mental dhamma in similar way. 
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Therefore, both intemal and external five aggregates in all qualitative numbers must 
be discemed in order to attain nibbdna. Because of this reason the Buddha instructed to 
discern all corporeal and mental dhammas by means of three kinds of the full understanding 
(i tipariiiiid ). 

When discerning on those corporeal and mental dhamma, there are enormous 
numbers in quantitatively for every ultimate reality. Because disciples are unable to discern 
all corporeal and mental dhamma quantitatively, (only the Buddha is able to discern all 
corporeal and mental dhamma within billion billion universes.), it had been explained that 
nibbdna can be attained by discerning on “partial” ( ekadesa ) of those dhammas 
quantitatively. 

In this way, it can be understood the fact that what, how many, and which kind of 
dhamma should be discemed in order to attain nibbdna for a disciple. However, the next 
reasonable suggestion would be presented as follows. 

2.25 The next reasonable suggestion 

Those explanations on u ekadesd' can be found in the commentary of Mulapariyaya 
Sutta which is the first sutta of Miilapanndsa. The thirty third sutta of Mulapanndsa is 
called Mahdgopdlaka Sutta. 

In the commentary of Mahdgopalaka Sutta, it is explained that if one is unable to 
know by means of either 

(1) 28 kinds of corporeality quantitatively, or 

(2) the cause of occurrence of coiporeality, 

he is unable to reach the peak of ripassana knowledge called the Path- and Fruit-Knowledge 
through the following processes successively, as follows, 

(1) discerning on the corporeality, 

(2) discerned and kept in mind the mentality, 

(3) kept in mind both corporeality and mentality 

(4) distinguishing and kept in mind the causal relationship of corporeal and mental dhammas 

(5) discerning on the corporeality, the mentality, the causes and the results by means of three 
general characters alternately. ( M-A-2-163 ). 
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The meditator, he himself, should like to suggest the fact that a single commentator, 
very precise sayadaw, will not explain contradictory points of the term “ ekadesa ’ in a single 
book. 
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2.26 Whether noble eight-fold path to be fulfilled or not? 

The meditator who wants to attain nibbdna, should like to take place reasonable 
suggestion on the fact, “the way of practice leading to nibbdna which is cessation of 
suffering” called dukkha nirodhagdmimpatipadd. It is also known as Maggaariya sacca in 
which Noble eight-fold path consists, such as right view, ( samma di((hi), ... right thought 
(samma sankappa), etc ...The Buddha preached on the Noble eight-fold path in Dhamma 
cakka pavuttana Sutta (Samyutta- 3-369) and Mahd satipa((hdna Sutta ( M-l-88 ). Only 
when the Noble eight-fold path is fulfilled, can it be attained nibbdna which is the cessation 
of suffering. The right concentration ( sammd samddhi) which is also one factor of Noble 
eight-fold path, had been explained in Mahd satipa((hdna Sutta, as follows. 

Pali Quotation (D-2-250-251) 1 to 4 

= Bhikkhus ! Which is the right concentration? 

1. Bhikkhusl in this sdsand, the bhikkhu enters in to the first absorption, in which no 
sensual desires is present, it is lacking of unwholesome dhamma\ with which the initial 
application call vitakka, the sustained application called \icdra, the pleasurable interest 
called plti, appeared in the absence of hindrances ( nlvarana)\ and the happiness called 
sukha, are present. 

2. The bhikkhu enters into the second absoiption in which no initial application called 
vitakka no sustained application called vicdra are present; with which the pleasurable 
interest called plti which is occurred by the full concentration, and the happiness called 
sukha, are present. 
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3. He enters into the third absorption in which no pleasurable interest (plti) is present; with 
which the mindfulness called sati which is able to take the object with neutrality 
(upekkha) and the clear comprehension called sampajdna, are also present; He feels in 
happiness (sukha) both mentally and physically. The Buddha and the noble persons 
praise such kind of person as “the person who observes the object with neutrality; who 
fulfilled the mindfulness which is able to keep in mind the object; who always stays 
happily..” etc. 

4. He enters into the fourth absorption in which thoroughly purified mindfulness (sati) is 
present; it is produced by neutrality called upekkhd which is free from both mentally 
agreeable (somanassa) and mentally disagreeable (domanassa) because of the facts that 
both bodily agreeable (kayika sukha) and bodily disagreeable (kdyika dukkha) had been 
removed; and mentally disagreeable (domanassa) had been ceased in him. 

Bhikkhusl this kind of concentration should be called the right concentration. 
(sammdsamddhi). (DI-2-250-251). 

The Buddha explained in Maha satipa((hdna Sutta, the fact that the concentration of 
the first absorption (jhdna ), the concentration of the second absorption, the concentration of 
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the third absorption, and the concentration of the fourth absorption are called the right 
concentration ( sammasamadhi ). Among all kinds of concentration which are the 
fundamental of vipassana knowledge, the best kind of concentration had been shown by 
means of ukka((ha niddesa method (a kind of preaching method showing the best things or 
samples). In other words, there are three kinds of concentration, i.e., the neighbourhood 
concentration which is the peak of concentration of sensuous world, the concentration of 
world of form ( rupdvacara samdthi) and the concentration of the formless world 
(arupdvacara samddhi), among which the middle one had been preached as a sample by 
means of mijjhedipaka method (a kind of preaching method showing the middle things or 
samples). 

Therefore, in the Visuddhi Magga, it is explained as follows. 

Cittavisuddhi ndma saupacdra a((ha samdpattiyo. (Vs-2-222) 

Eight kinds of absorptions (samdpatti) with the neighbourhood concentration, are 
called the purification of consciousness (citta visuddhi). In the practice of seven stages of 
purification, eight kinds of absorptions with the neighbourhood concentration are called citta 
visuddhi, while in the Noble eight-fold path method, the latter are called sammd samddhi. 
These two usages are only synonyms. 

There is a question that when does the practice begin in order to fulfil the right 
concentration (sammd samddhi) called the purification of consciousness (citta visuddhi) for 
such meditator. In the Mahd satipa((hdna Sutta, it is decided that the Buddha preached the 
conclusion of that sutta with the intention by which the right concentration should be fulfilled 
before the Path-Knowledge appears by means of pubbabhdgasatipa{{hdna magga. The 
evidence of this decision can be found in the conclusion of Mahd satipa((hdna Sutta, in 
which the Buddha declared the fact that if the practice of satipa((hdna has been taken place 
as the Buddha preached exactly, within either seven days or seven years, the Third Fruit- 
Knowledge or the Fourth Fruit-Knowledge can be attained. 

In the conmientary of sammohavinodanl, it is explained as follows. 
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Pali Quotation (Abhi-A-2-113) 

= The phrase “this is called the right concentration”, means the facts that there is a mental 
concomitant called the “one-pointedness (ekaggatd), which is an associating mental factor in 
four kinds of absorptions, i.e., the first, the second, the third and the fourth absorption, 
respectively. This “one-pointedness” is called the mundane right concentration at the stage of 
mundane satipa((hana, while it is called the Supra-mundane right concentration at the 
moment of the Noble Path-Knowledge. In this way, the Buddha preached ' Magga sacca ” in 
the Sacca vibhanga, Abhidhamma Vibhanga Pdli. (Abhi-A-2-113). 

In Mahdsatipa((hdna Sutta, the Buddha emphasized on only the mundane right 
concentration. However, in sacca vibhanga, the Buddha emphasized both on the mundane 
and the Supra-mundane right concentration. 

Therefore at the previous stage of the Noble Path-Knowledge, a factor of magga 
called the right concentration must be fulfilled. If a such person has strong attachment on the 
opinion that “it is not essential to develop concentration”, only Noble 7-fold path will be 
occurred in him. If the Noble Path-Knowledge appears during disceming on the mind and 
mental concomitants of the second absorption, third absorption, etc.. the Noble 7-fold path 
will be occurred sometime because of lack of the right thought (sammd sankappa). In the 
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Buddha’s sasana , the evidence in which nibbana can be attained without the right though, is 
present apparently but no evidence of attainment of nibbana without the right concentration. 
Therefore the meditator should be decided the fact that whether nibbdna can be attained 
without right concentration or not. In the Mahasatipaiihana Sutta, the Buddha preached the 
fact that the Noble 8-fold path is essential at the previous stage of Noble-Path-Knowledge 
although the Noble 7-fold path can be occurred during the Path-moment. 

2.27 Whether the concentration is essence or not? 

Some usually question on the fact that whether the concentration is essence or not, 
referring to Assaji Sutta (samyutta-2-101-102). 

Venerable Assaji was unable to enter the fourth absorption due to seriously fever in 
the Kassapakdrama monastery which was donated by Kassapa, a rich devotee. During 
previous sick he was able to enter the fourth absorption of Anapanassati frequently, but he 
was not able to enter it for last time, and he asked the Buddha about that condition. At that 
time the Buddha elucidated as follows. 
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Pdli Quotation (Sam- 2-102) (Sam-A- 2-289) 

= Bhikkhu Assaji ..! such bhikkhus and brahmas called samana and brahmas 
suggested that only the concentration (samddhi) is the essence and only the concentration is 
the occurrence of bhikkhu. Those bhikkhus and brahmas usually appeared in mind the fact 
that “Aren’t we disimproving in the sdsandT'.. said by the Buddha. 

“However, under the admonishment of mine (the Buddha), this concentration is not 
the “essence”. Only ripassana knowledge, the Path-and the Fruit-Knowledge are the essence 
of sdsand. You (Assaji) disimproved in the fourth absorption of Anapanassati, merely now, 
why did you suggest that “I had disimproved in the sdsand ..?” consoled by the Buddha. 
After the Buddha consoled Venerable Assaji and preached “ tiparivaffa dhamma ” (a kind of 
preaching way in which both questions and answers are taken place by three rounds) in order 
to set up the fourth Fruit-Knowledge for him with the beginning of 'tam kin mahhasi ” etc.. 
(Samyutta-A-2-289). 

2.28 The preaching way of U tiparivuffa dhamma ” 

Three rounds of questions and answers such as, anicca one round, dukkha one round, 
anatta one round, had been taken place by means of ... 

1. Is it nicca or anicca l 

2. Is it sukkha or dukkhal 

3. Is it atta or anattal 

Then clinging five aggregates (updddnakkhandd) which are of 11 kinds of situations 
as follows, 

(1) past (atTta) 

(2) future (andgata) 

(3) present (paccupanna) 

(4) internal (continuum of himself) (ajjatta) 

(5) external (continuum of others) (bahiddha) 

(6) gross (ofdrika) 
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(7) subtle (sukhuma) 

(8) inferior ( hina ) 
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(9) superior ( panita) 

(10) l ar (clura ) 

(11) ncar (santika ) .. 

must be discerned by means of three general characters alternately. That kind of 
instruction on vipassana practice is called the preaching way of L ‘tiparivatta dhamma ”. The 
Buddha continued LL tiparivutta dhamma' ’ for Vcncrablc Assaji, accordingly. When Venerable 
Assaji followed and practised in accordance with the Buddha’s preaching called L tiparivatfa 
dhamma ’ and at the end of dhamma talk, he reached at the Fourth Fruit-Knowledge. 
(Samyutta-A-2-289) 

“The concentration is not the essence of noble sdsand and then it is not essential to 
develop concentration”.. etc. said by some persons, depending on the biography of Venerable 
Assaji. 

Present work has no intention to say the fact that ‘the concentration is the essence of 
sdsand. The writer also accepts the fact that only vipassand knowledge, the Path- and Fruit- 
Knowledge are the essence of sdsand, actually. 

However, every person who wants to attain the Path- and Fruit-Knowledge and 
nibbdna, must practise the Noble eight-fold path in order to attain the vipassand knowledge, 
the Path-Knowledge and the Fruit-Knowledge. Among those Noble eight-fold path, the right 
concentration is also an associated path accordingly. Only when the ultimate reality of 
sankhara dhamma, called dukkha sacca and samudaya sacca, had been discerned by means 
of three general characters, altemately, can the vipassand knowledge be appeared 
consequently. When the vipassand knowledge become powerful supporting and depended 
factor (upanissaya paccaya satti), the Noble Path- and Fruit-Knowledge will be appeared at 
the end of vipassand knowledge. The fundamental dhamma, in order to know the ultimate 
reality of dukkha sacca and samudaya sacca; and in order to attain vipassand knowledge; is 
the right concentration, indeed. 

The Buddha preached the Noble eight-fold path in various suttas such as Dhamma 
cakka pavattana Sutta and it is the way of.. 

1. Majjihima pafipada (the middle way which is free from two extremes, i.e 
attakilamathdnuyoga and kdmasukhanlikdnuyoga) 

2. dukkhanirodhagdmimpatipadd = way of practice leading to nibbdna which is the 
cessation of suffering. 

In this way, the Buddha preached frequently on the Noble eight-fold path. Therefore 
every person who wants to attain nibbana, must practise the Noble eight-fold path, indeed. 
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2.29 The concentration is not ‘true dhamma’ in the sdsand 

Some teachers said that ‘the concentration is not ‘true dhamma ’ in the sdsand, but out 
of sdsand. “The concentration, therefore, is not essential to develop for vipassana practice”.. 
said by those teachers. 

It is true the fact that there were many ascetic hermits who attained eight kinds of 
absorptions and Super-psychic knowledge (abhihhdna) at the time of the Buddha 
disappeared. It should not be accused on the ‘concentration’ as out of sdsand, whether those 
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kinds of absorptions and Super-psychic knowledge could be occurred by the time out of 
sdsand or not. 

By the time the Buddha disappeared, there were many gentlemen who fulfilled five 
precepts. Because of this reason, it should not be accused like that ‘the training of virtue is 
out of sdsand'. 

Pali Quotation ( Samyutta-3-124 ) 

In the Bhikkhu Sutta, Samyutta Nikdya, The Buddha instructed to fulfil the 
following responsibilities of the wholesome dhamma as 

1. the virtue (sTla) 

2. the right view of the strong beliefs on the action ( kamma ) and results of the action 
( kamma) (kammassakatd sammddiffhi), under the admonishment of the Buddha, 
previously. 

If a such meditator can accept the fact that “the Noble eight-fold path is the real 
dhamma of sdsand , \ why doesn’t he want to accept the fact that “the right concentration is a 
real dhamma of sasanaT 

Every gentlemen should not accuse on the Buddha and his doctrine ( dhamma ) by 
means of misinterpretation. 

If a such gentlemen dissatisfies to develop concentration any more and grasps on the 
ideology that “it is not essential to develop concentration” like a snake swallows frog firmly, 
he should like to question himself that “Can I discem on the clinging five aggregates of 11 
kinds of situations; past, future, present, intemal, extemal, etc.. as Venerable Assaji had taken 
place ripassana practice by means of three general characters, alternately?” If he can answer 
that “I can not discern like that..” he should like to respect the Buddha’s instruction that it 
must be practiced previously pubbabhaga satipaffhana, including the noble eight-fold path, 
before the Path-Knowledge appeared. 
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3. SECTION OF MINDFULNESS OF BREATHING 

3.1 Pali Text of kdydnupassand dndpdnapabba 
Pdli Quotation (M-l-70,71) 
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3.2 Translation of kdydnupassand dndpdnapabba 

bhikkhare = Bhikkhus... kathanca = how does bhikkhu = the practicing bhikkhu 
riharati = stay kdydnupassT = through discerning as bodily constituents over and over kdye = 
on the body? 

idha = Under this Noble Admonishment, bhikkhave = bhikkhus.... 

Bhikkhu = the practicing bhikkhu arahhagato vd = having gone to the forest or 
rukkhamulagato vd = to the foot of a tree or suhhdgaragato vd = to an empty, secluded 
place nisTdati = sits down pallankam dbujitva = cross-legged, panidhaya = keeping kayam = 
upper part of body ujum = uprightly, upaffhapetva = and setting up satim = mindfulness, 
parimukham = towards the object of practice. So = That practicing bhikkhu assasati = 
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brings forth the in-breath satova = with outshining mindfulness only, passasati = and brings 
forth the out-breath satora = with outshining mindfulness only. 

Under this Noble Admonishment, bhikkhus.... the practicing bhikkhu having gone to 
the forest or to the foot of a tree or to an empty, secluded place sits down cross-legged, 
keeping upper part of body uprightly, and setting up mindfulness, towards the object of 
practice. That practicing bhikkhu brings forth the in-breath with outshining mindfulness 
only, and brings forth the out-breath with outshining mindfulness only. 

2. digham vd = when whatsoever long assdsanto = in-breath is brought forth pajdndti = it is 
conscious as “digham = long assasdmiti = in-breath occurs.” 

digham vd = when whatsoever long passdsanto = out-breath is brought forth pajdndti 
= it is conscious as “digham = long passasdmiti = out-breath occurs.” 

When whatsoever long in-breath is brought forth it is conscious as “long in-breath 
occurs.” When whatsoever long out-breath is brought forth it is conscious as “long out-breath 
occurs.” 

rassam vd = when whatsoever short assdsanto = in-breath is brought forth pajdndti = 
it is conscious as “rassam = short assasdmiti = in-breath occurs.” 

rassam vd = when whatsoever shortg passdsanto = out-breath is brought forth 
pajdndti = it is conscious as “rassam = short passasdmiti = out-breath occurs.” 

When whatsoever short in-breath is brought forth it is conscious as “short in-breath 
occurs.” When whatsoever short out-breath is brought forth it is conscious as “short out- 
breath occurs.” 

sikkhati = He practices iti = in this way that “assasissdmi = the in-breath will be 
occurred subbakdya patjsamvedi = through keeping awareness on the beginning, middle and 
end of the whole breath.” sikkhati = He practices iti = in this way that “passasissdmi = the 
out-breath will be occurred subbakaya pafisamvedi = through keeping awareness on the 
beginning, middle and end of the whole breath.” 

sikkhati = He practices iti = in this way that “assasissdmi = the in-breath will be 
occurred passambhayam = through ceasing kdyasankhdram = gross physical formation of 
in-breath and out-breath. sikkhati = He practices iti = in this way that “passasissdmi = the 
out-breath will be occurred passambhayam = through ceasing kdyasankhdram = gross 
physical formation of in-breath and out-breath. 

He practices in this way that “the out-breath will be occurred through keeping 
awareness on the beginning, middle and end of the whole breath.” He practices in this way 
that “the in-breath will be occurred through keeping awareness on the beginning, middle and 
end of the whole breath.” 

He practices in this way that “the in-breath will be occurred through ceasing gross 
physical formation of in-breath and out-breath. He practices in this way that “the out-breath 
will be occurred through ceasing gross physical formation of in-breath and out-breath. 

3. seyyathdpi = In a worldly simile, bhikkhave = bhikkhus... dakkho = a skilful bhamakdro 
vd = turner or bhamakdrantevdsi va = a turner’s apprentice pajdndti = is conscious as 
“digham = long anchdmiti = pulling occurs”, digham vd = when whatsoever long ahchanto 
= pulling is brought forth; pajdndti = he is conscious as “ rassam = short ahchamiti = pulling 
occurs” rassam va = when whatsoever short ahchanto = pulling is brought forth. evameva 
kho = Similarly bhikkhave = bhikkhus... bhikkhu = the practicing bhikkhu sikkhati = 
practices... R.... 

In a worldly simile, bhikkhus... a skilful turner or - a turner’s apprentice is conscious 
as “long pulling occurs”, when whatsoever long pulling is brought forth; he is conscious as 
“short pulling occurs” when whatsoever short pulling is brought forth. Similarly bhikkhus... 
the practicing bhikkhus practices... R.... 


33 



34 * NIBBANA GAMINIPAJIPADA (Pa-Auk Tawya Sayadaw) 


PAGE-242 

[Notes: Pdli Quotation ( Patisam-181 ) ( Mahdfi-l-320) 

According to these Pdli Text and explanation of Mahd(ikd, the term, kdya, is 
translated as assdsapassdsakdya (= physical constituents of in-breath and out-breath), 
rupakdya (=physical constituents), ndmakaya (=mental constituents) from this place as 
beginning.] 

4. iti = In this way yiharati = he stays kdydnupassT = through repeated discerning as 'kdya ', 
ajjhattam vd kaye = on whatsoever internal physical constituents or internal physical 
constituents of in-breath-out-breath, physical constituents, mental constituents; viharati = he 
stays kdydnupassT = through repeated discerning as “ kaya, bahiddhd vd kaye = on 
whatsoever external physical constituents or external physical constituents of in-breath-out- 
breath, physical constituents, mental constituents; viharati = he stays kdya-nupassT = through 
repeated discerning as “kdya” ajjhattabahiddhd vd kaye = on whatsoever internal external 
physical constituents or internal extemal physical constituents of in-breath-out-breath, 
physical constituents, mental constituents. 

In this way he stays through repeated disceming as kdya, on whatsoever internal 
physical constituents or intemal physical constituents of in-breath-out-breath, physical 
constituents, mental constituents; he stays through repeated discerning kdya as on whatsoever 
external physical constituents or external physical constituents of in-breath-out-breath, 
physical constituents, mental constituents; he stays through repeated discerning as kdya on 
whatsoever internal external physical constituents or internal external physical constituents of 
in-breath-out-breath, physical constituents, mental constituents. 

5. vihavati = He stays samudayadhammdnupassT va = through repeated discerning on 
phenomenon of origin of arising and phenomenon of arising kdyasamim = of body or 
physical constituents of in-breath-out-breath, physical constituents, mental constituents. 
vihavati = He stays vayadhammdnupassT vd = through repeated discerning on phenomenon 
of origin of cessation and phenomenon of cessation kdyasamim = of body or physical 
constituents of in-breath-out-breath, physical constituents, mental constituents. 

vihavati = He stays samudayavayadhammdnupassT vd = through repeated discerning on 
phenomenon of origin of arising and phenomenon of arising, phenomenon of origin of 
cessation and phenomenon of cessation kdyasamim = of body or physical constituents of in- 
breath-out-breath, physical constituents, mental constituents 

He stays through repeated disceming on phenomenon of origin of arising and 
phenomenon of arising of body or physical constituents of in-breath-out-breath, physical 
constituents, mental constituents. He stays through repeated discerning on phenomenon of 
origin of cessation and phenomenon of cessation of body or physical constituents of in- 
breath-out-breath, physical constituents, mental constituents. He stays through repeated 
discerning on phenomenon of origin of arising and phenomenon of arising, phenomenon of 
origin of cessation and phenomenon of cessation of body or physical constituents of in- 
breath-out-breath, physical constituents, mental constituents. 

6 . pana = Furthermore, atthi = there are kdyova = only body or only physical constituents of 
in-breath-out-breath, physical constituents, mental constituents. iti = In this way 
paccupatthita = the manifestation of sati = mindfulness hoti = occurs assa = in the 
continuum of that practicing bhikkhu. sd sati = That mindfulness hoti = is ydvadeva 
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hanamattaya = solely for advancement of vipassana knowledge, yavadeva paiissatimattaya 
= solely for advancement of vipassana mindfulness. Viharati = The practicing bhikkhu stays 
anissito ca = without attaching through craving, wrong view; na upadiyati = he never obsess 
as “ I, mine” kihci = on any thing loke = in the world called five clinging aggregates. evampi 
kho = In this way also, bhikkhave = bhikkhus.... bhikkhu = the practicing bhikkhu 

viharati = stays kayanupassi = through repeated discerning as 'kaya ' kaye = on the body. 
(M-1-70,71) 

Furthermore, there are only body or only physical constituents of in-breath-out-breath, 
physical constituents, mental constituents. In this way the manifestation of mindfulness 
occurs in the continuum of that practicing bhikkhu. That mindfulness is solely for 
advancement of vipassana knowledge, solely for advancement of vipassana mindfulness. 
The practicing bhikkhu stays without attaching through craving, wrong view he never obsess 
as “ I, mine” on any thing in the world called five clinging aggregates. In this way also, 
bhikkhus.... the practicing bhikkhu stays through repeated discerning as “ kaya ” on the body. 
(M-l-70, 71) 

PAGE-243 

In accordance with above preachings of the Supreme Buddha in this work called 
nibbanagdminipatipadd (=The Way of Practice Leading to nibbdna ) the way of practice of 
mindfulness of breathing will be presented in successive stages as follows 

1. Section of dndpdnassatisamddhi , 

2. Section of rupakamma((hdna, 

3. Scction ofn dniakamma((hdna , 

4. Section of paticcasamuppdda, 

5. Section of lakkhanddicatukka , 

6. Section of vipassand practice. 
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3.3 Practice of mindfulness of breathing 

Among (40) subjects of samatha practices the righteous meditator has to develop 
concentration through any kind of samatlia practice so as to be completed with right 
concentration called Samddhi magganga which is inclusive in the Noble Eightfold Path. 

In this work it will be presented how concentration can be developed through the mindfulness 
of breathing called dndpdnassati previously. 

Pdli Quotation (Vs-l-276) 

This practice of mindfulness of breathing is a difficult way of practice which is the 
sphere attended by only great gentlemen called (1) the Blessed One, (2) the Lesser Blessed 
One, (3) the Blessed One’s sons called disciples. It is not inferior practice through which 
inferior persons can not develop concentration successfully. It is taken into heart through 
such and such modes; it is not only calm but also subtle through that and that modes. 
Therefore both very powerful mindfulness and wisdom play essential role in the development 
of practice of mindfulness of breathing. (Vs-l-276) 

In above words of the commentary according to the word, mahdpurisdnamyeva, it 
refers to only great gentlemen and this paper also agrees the fact the practice of mindfulness 
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of breathing is not suitable for every practicing person. Even though only bodhisatta is 
designated as mahdpurisa (great gentleman) in some conditions, in this section of practice of 
mindfulness of breathing the term, mahdpurisa , refers to (1) the Blessed One, (2) the Lesser 
Blessed One, (3) the Blessed One’s sons called disciples and then the righteous meditator 
might be inclusive in the list of third one. Therefore this practice of mindfulness of breathing 
should be performed practically. (Unless anybody is concemed with the third list, the Blessed 
One’s sons called disciples, it will be opportunity of himself only.) If anyone is unsuccessful 
to develop concentration through practice of mindfulness of breathing, he should like to 
change any other appropriate meditation subjects among (40) subjects as shown in section of 
samatha practice, volume V. 
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3.4 Advantage of practice of mindfulness of breathing 
Pdli Quotation (Sam-3-279) 

Bhikkhus .if this concentration of mindfulness of breathing is developed over and 

over again, it is not only calm but also superior one; it is not essential to be added again but 
abiding with full of bliss; it can disappear and tranquilize every unwholesome dhamma 
whenever it arises within a short time. 

Bhikkhus . as unseasonal torrential rain can disappear and tranquilize fogs which 

are Hoating upward in last month of summer within a short time, similarly if this 
concentration of mindfulness of breathing is developed over and over again, it is not only 
calm but also superior one; it is not essential to be added again but abiding with full of bliss; 
it can disappear and tranquilize every unwholesome dhamma whenever it arises within a 
short time. (Sam-3-279,280) 

These are words delivered by the Exalted One showing how the practice of 
mindfulness of breathing is calm, superior and great advantageous one in order to urge 
bhikkhus for willingness in practice of mindfulness of breathing. 

santa-panita (how it is calm and superior one) 

The absoiption of practice of foulness nature with the object of a corpse is called 
pa(ivedha (insightfulness). It occurs through penetrative knowing and seeing on the object of 
foulness nature of corpse of oneself and it is therefore, called pa(ivedha. That absoiption of 
practice of foulness nature called pafivedha is calm and superior through only efficiency of 
absorption which has got powerful one-pointedness of the mind on the object of corpse. 
However it is not calm and superior one by means of object, due to occurrence of presence of 
both gross object called foul corpse and loathsome object called foul corpse. 

This concentration of practice of mindfulness of breathing is, actually, not similar to 
that absorption of practice of foulness nature. It never occur distraction and inferiority 
through any kind of indirect aspect. Actually it is very calm and tranquil, due to occurrence of 
calmness of both object called brilliant sign of full concentration of mindfulness of breathing 
and factors of absorption called pa(ivedha. Due to occurrence of superiority of both object 
called brilliant sign of full concentration of mindfulness of breathing and factors of 
absorption which face with the object of sign of full concentration of mindfulness of 
breathing, this concentration of mindfulness of breathing is superior and capable of making 
discontented. The Blessed One, therefore, praised on this concentration of practice of 
mindfulness of breathing as calm and superior one. (Vs-l-259) 
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3.5 asecanaka-sukharihara 

The practicing meditator who wants to attain absorption of kasina- object has to make 
various circular A:asi«a-objects, earth-Aa.si/ia object etc. That making of Aas/na-object is 
called a kind of preliminary work ( parikamma ). This practice of mindfulness of breathing is, 
actually, called asecanaka, due to lack of any factor, making preliminary work which can 
accomplish calmness and superiority, as making of kasina- object etc. This practice of 
mindfulness of breathing is a specific kind which never concern with other factor, making 
preliminary work etc., which is the cause of calmness. It is calm without depending on access 
concentration. Other samatha practices have got calmness through two factors, i.e., removing 
of hindrance dhammas and arising of factors of absorption during access concentration. 
Actually this practice of mindfulness of breathing, on the other hand, is not only calm but 
also superior one at the beginning of taking into heart in-breath and out-breath through its 
specific nature. 

Those Mahd Theras who dwelt in northern monastery called AbhayagirirdsT said that 
“it was no need to add fat nourishment into this concentration of mindfulness of breathing 
again but it was originally full of fat nourishment; and it was flavourful practice naturally”. 

As mentioned above, it should be recognized it is abiding with full of bliss and the 
blissful place because it is lacking other factor, making preliminary work etc., and it is 
available for two kinds of happiness called bodily agreeable feeling and mentally agreeable 
feeling. (Vs-l-259, 260) 

In this case corporealities produced by mind called cittajarupa; which are arising by 
taking the object of sign of full concentration of mindfulness of breathing; which are 
produced by mind of absorption called first absorption, second absoiption, third absorption, 
fourth absorption, are superior ones. Those corporealities produced by mind arise throughout 
body of practicing person. Those are pure octads with nutriment as eighth factor called 
ojatthamaka rupa. At that time the practicing meditator who has got the whole body which 
is touched by those superior cittajarupa attains bodily agreeable feeling; 
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It should, therefore, be recognized those minds of absorption bring forth bodily 
agreeable feeling by means of presence of the whole body which is touched by superior 
cittajarupa which are produced by minds of absorption of mindfulness of breathing. It should 
be recognized the fact bodily agreeable feeling is available at only the period emerging from 
absorption because the practicing person feels only mentally agreeable feeling during 
entering into absorption. It is true that during entering into the first, second and third 
absorption mentally agreeable feeling is available, due to associating with that feeling in 
those absorptions. However there is a reasonable question that how mentally agreeable 
feeling is available during entering into the fourth absorption, due to associating with 
neutrality feeling during the fourth absorption. It should be recognized mentally agreeable 
feeling is available during entering into that fourth absorption too, due to presence of 
calmness nature in the neutrality feeling too, similar to mentally agreeable feeling (referring 
to the phrase, upekkhaya va santabhdvena sukhagatikatta). (MahdtT-1-313) 

Furthermore, the concentration of mindfulness of breathing can remove every 
unwholesome dhamma whenever it arises in continuity of corporeality-mentality of oneself 
depending on ignorance; which has not been removed by absorption yet, within a 
simultaneous period arising of mind of absorption itself. It can extinguish well through long 
lasting period abandonment ( vikkhambhana pahdna). In other words, due to occurrence of 
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presence of efficacy to know and see penetratively on four Noble Truths after breaking 
through the bulk of defilements, selfish desire, anger, delusion etc., if one reaches into 
advancement called the Noble Path-Knowledge through cascade of practicing for attainment 
of successive vipassana knowledge after making foundation of vipassand practice as the 
concentration of fourth absorption of mindfulness of breathing, bulk of defilements can be 
eradicated totally through the Noble Path-Knowledge. Every fire of defilement can be 
extinguished through the Noble Fruit-Knowledge. 

This is the essence of above Pali Text. (Vs-l-259, 260) 

3.6 The foundation stage of practice of mindfulness of breathing 

Pdli Quotation (Sam-3-280, M-l-70, Vi-l-88) 

Under this Noble Admonishment, bhikkhus.... the practicing bhikkhu having gone to 
the forest or to the foot of a tree or to an empty, secluded place sits down cross-legged, 
keeping upper part of body uprightly, and setting up mindfulness, towards the object of 
practice. That practicing bhikkhu brings forth the in-breath with outshining mindfulness 
only, and brings forth the out-breath with outshining mindfulness only. (Sam-3-280, M-l-70, 
Vs-l-88) 
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These words, “having gone to the forest or to the foot of a tree or to an empty, 
secluded place”, are instructions for the bhikkhu who wants to perform practice of 
mindfulness of breathing in order to find favourable place for the development of 
concentration through mindfulness of breathing. This bhikkhu s mind which has long been 
dissipated among various kinds of objects, visible objects, auditory objects etc., does not 
want to mount the object of concentration-through-mindfulness-of-breathing; it runs off the 
track like a chariot hamessed to a wild ox. 

Now suppose a cowherd wanted to tame a wild calf that had been reared on a wild cow’s 
milk, he would take it away from the cow and tie it up apart with a rope to a stout post dug 
into the ground; then the calf might dash to and fro, but being unable to get away, it would 
eventually sit down or lie down by the post, so too, when a bhikkhu wants to tame his own 
mind which has long been spoilt by being reared on various kinds of objects, visible-objects 
etc., as object for its food and drink, he should take it away from various objects, visible 
object etc., and having gone into the forest or to the foot of a tree or to an empty, secluded 
place and tie his mind up to the post of in-breaths and out-breaths with the rope of 
mindfulness. And so his mind may then dash to and fro when it no longer gets the objects 
which was formerly used to, but being unable to break the rope of mindfulness and get away, 
it sits down, lies down, by that object under the inllucncc of access and full absorptions. 
Hence the Ancients said: 

Pdli Quotation (Vs-1-261, Vi-A-2-12, DT-A-2-353, M-A-l-252) 

“Just as a man who tames a stupid calf would tie it to a post, so here “should his 
wandering mind by mindfulness be firmly to the object tied.” 
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3.7 In other words 

In other words, this practice of mindfulness of breathing is foremost among various 
kinds of meditation subjects. It is proximate cause for attainment of the supra-mundane 
dhammas called the Noble Path-Knowledge and Fruit-Knowledge of all the Perfectly Self- 
enlightened Ones, some Lesser Buddhas and some disciples of the Perfectly Self-enlightened 
One. For those Noble Ones who have got the supra-mundane dhammas called the Noble 
Path-Knowledge and Fruit-Knowledge through performing vipassand practice after making 
any kind of meditation subjects other than practice of mindfulness of breathing as foundation 
of vipassand practice, this practice of mindfulness of breathing is a basis for attaining 
distinction an abiding in bliss here and now. It is not easy to develop without leaving the 
neighbourhood of villages, which resound with the noises of women, men, elephants, horses, 
etc. It is because noise being a thorn to absoiption (saddakantakattd jhanassa). 

Actually in the forest away from any village a practicing bhikkhu can keep in mind 
this practice of mindfulness of breathing and brings forth the fourth absorption with the 
object of in-breaths and out-breaths; and then he can reach the Fruit-Knowledge of Arahant, 
the highest fruit through discerning as three general characters on conditioned things 
occurring in three realms. That is why the Blessed One said “gone to the forest” etc., in 
pointing out a favourable bode for practicing bhikkhu. ( Vs-1-261 ) 

It is right._The Blessed One is like a master of the art of building sites. As the 

master of the art of building sites surveys the proposed site for a town, thoroughly examines 
it, and then gives his directions ‘Build the town here’, and when the town is safely finished, 
he receives great honour from the royal family, so the Blessed One examines an abode as to 
its suitability for practicing bhikkhu, and he directed “Develop yourself for the advancement 
of practice in this forest etc.” Afterwards when the practicing bhikkhu reached into the Noble 
Fruit-Knowledge of Arahant through cascade of three noble teachings called virtue- 
concentration-wisdom he gives homage respectfully to the Blessed One with saying that “The 
Blessed One is, indeed, Perfectly Self-enlightened One who knows and sees every Noble 
Truth dhamma penetratively, as it really is”. Thus the Blessed One received great honour. 
(Vs-1-261) 
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3.8 The noblest worship 

At the night of fullmoon day of Kason, 148 Buddhist Era, the Blessed One laid down 
on his right side, nobly like a lion), placing the left foot on and a little beyond the right one, 
with mindfulness and deliberation, on the couch laid out northward for the head between the 
pair of Sal trees inside Sal Grove of the Malla princes at the road-bend leading to Kusindrd 
town. 

At that time, the twin Sal trees blossomed forth all over, though it was out of season. 
Furthermore, all kinds of trees not only inside Sal Grove of the Malla princes but all tree 
which were liowcring ones within ten thousands cosmological systems existing in infinite 
numbers in the universes also rained blossoms; every tree which was fructiferous one brought 
forth fruits; Blossoms of the sacred lotus were brought forth on the stems, branches of all 
trees; on creepers; in the sky; on the ground respectively; all great oceans were covered with 
(5) coloured blossoms of the sacred lotus; the mountain range of Himalaya which is broad 
about (3) thousands yojana (= on e yojana equals to about 12.72 miles.) was very delightful 
place as bundle of peacock tail feathers which were tied up tightly; as clumps of bushes with 
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Aowers which were adjacent to each other without any space; as festoons which were 
bundled tightly; as a round bamboo tray with full of Howers. 

Those twin Sal trees with foliages shaken by dryads rained blossoms; scattered, 
strewn, spread blossoms all over the body of the Blessed One so as to worship to the Blessed 
One. Celestial mandaraw flowers fell from the air above, being scattered, strewn and spread 
all over the body of the Blessed One, in reverence to him. And in reverence to the Blessed 
One, celestial sandalwood powder fell from the air above, being scattered, strewn and spread 
all over the body of the Blessed One. And in reverence to the Blessed One, celestial music 
sounded in the air above. And in reverence to the Blessed One, celestial songs which were 
produced by taking object of wisdom of the Blessed One arose in the air above. 

At that time the Exalted One said to the Yenerable Ananda as follows: 
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“Ananda... the twin Sal trees have blossomed forth all over, though out of season. 
Those twin Sal trees with foliages shaken by dryads rained blossoms; scattered, strewn, 
spread blossoms all over the body of the Blessed One so as to worship to the Blessed One. 
Celestial mandarava Howcrs fell from the air above, being scattered, strewn and spread all 
over the body of the Blessed One, in reverence to him. And in reverence to the Blessed One, 
celestial sandalwood powder fell from the air above, being scattered, strewn and spread all 
over the body of the Blessed One. And in reverence to the Blessed One, celestial music 
sounded in the air above. And in reverence to the Blessed One, celestial songs which were 
produced by taking object of wisdom of the Blessed One arose in the air above. Afterwards 
the Exalted One went on as follows: 

Pdli Quotation (Di-2-114) 

Ananda.... Mere acts of reverence of this kind cannot be deemed to honour, esteem, 
venerate, revere, and worship the Blessed One rightly. 

Ananda.... Whosoever bhikkhu , or bhikkhunl , or the layman-disciple, or the 
laywoman-disciple if he or she lives through practicing obligations which are adaptable to the 
nine kinds of Supra-mundane dhantntas, which are worth fulfilling previous to the Noble 
Path and are called pubbabhaga patipada; if he or she lives through practicing obligations 
called santlci, due to conformity with nine kinds of supra-mundane dhantntas, with 
respectfulness; if he or she lives through complete practicing those obligations which are 
adaptable to the nine kinds of supra-mundane dhammas, that kind of person can be deemed 
to honour, esteem, venerate, revere and worship the Blessed One in the highest degree. 
Anattda... therefore in this noble admonishment, you should like to practice in this way that 
“we are going to live through practicing obligations which are adaptable to the nine kinds of 
supra-mundane dhammas, which are worth fulfilling previous to the Noble Path and are 
called pubbabhdga patipadd; we are going to live through practicing obligations called 
sdnnci, due to conformity with the nine kinds of supra-mundane dhantntas, with 
respectfulness; we are going to live through complete practicing those obligations which are 
adaptable to the nine kinds of supra-mundane dhammas"... said by the Exalted One. (DT-2- 
113,114, DT-A-2-165,168) 
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3.9 The essence of above explanation and the reason 

Because the Blessed One saw the action of endeavouring called the great worship 
with manifold Howers, manifold aromatic substances, manifold musical instruments, 
manifold classical songs regarding to the glory of the Exalted One, made by heavenly beings 
who were assembling in the space from the earth until the margin of universe, from the 
margin of universe until the brahma ’s realm during lying between twin Sal trees which were 
grown in row orderly, he said the Vcncrablc Ananda above words. 

After saying the great worship this much the Exalted One went on about that much 
acts reverence cannot be deemed to honour, esteem him rightly. 

The essence of those saying are as follows: 

“Ananda... I never wish to become the buddhahood with the inclination of the mind 
towards the Knowledge of Omniscience so as to accept the great worship with (lowcrs, 
aromatic substances, music, classical songs after fulfilling eight kinds of qualifications which 
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were factors for attainment of preordainment of events made by the supreme Buddha called 
DTpankara, being as real human, being as real man etc., lying in front of that Supreme 
Buddha; I never fulfill various previous perfections called paramita so as to attain these 
Howers, aromatic substances, music, classical songs; therefore mere acts of reverence of this 
kind cannot be deemed to honour, esteem, venerate, revere and worship the Blessed One 
rightly”. This is the essence of the Exalted one’s saying. 

There is a reasonable question why the Exalted One rejected the great worship this 
much in this Mahaparinibbana Sutta even though he has praised wholesome resultant 
dhammas made by worship to the noble quality of the Supreme Buddha through offering 
even a flax llowcr, as invaluable advantageous results evaluated by the knowledge of 
omniscience of the supreme Buddha in other Pdli Texts. 

The answer is as follows:_ 

Pdli Quotation (Di-A-2-169) 

1. Due to presence of desire to praise surrounding beings and 

2. due to presence of desire to exist in perpetuity of his admonishments, 

The Supreme Buddha rejected the great worship this much in this Mahdparinibbdna 

Sutta. 
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Unless the Exalted One reject in this way, no one will fulfil the training morality at 
any place where the training of morality is intended to be fulfilled in future; no one will fulfill 
the training of concentration at any place where the training of concentration is intended to 
be fulfilled in future; no one will bear the pregnancy of vipassand at any place where the 
training of vipassana practice is intended to be fulfilled in future. Those bhikkhus will stay 
by urging their donors who offers four requisiteness so as to perform only lunction of 
worshipping. Furthermore, this kind of worship through offering with four requisiteness 
called dntisa puja is unable to bear the Supreme Buddha’s noble admonishment which is 
worth counting in brief as three noble trainings called morality, concentration, wisdom in 
order to be existed even either one day or the period a gulp of rice soup. 

It will be explicit. — Offering of either thousand monasteries like Mahdvihdra or 
thousand stupas like Mahdcetl is unable to bear maintenance of the Noble Admonishment; a 
such person performs wholesome deeds, building and offering monastery, stupa etc.; it will 
be advantageous results for that donor only. The right obligation of practice (Sam- 
mdpatipatti) called fulfilling perfectly on three noble trainings called morality, concentration, 

wisdom is, indeed, the most appropriate worship to the Exalted One. It is right._That 

right obligation of practice is not only worth desiring by the Exalted One but also able to bear 
long lasting existence of the Noble Admonishment. The Exalted One, therefore, said the 
person who lives through complete practicing obligations which are adaptable to the nine 
kinds of supra-mundane dhammas can be deemed to honour and worship the Blessed One in 
the highest degree. (Dl-2-169) 

Among all kinds of worship through dhamma called dhammapujd, the worship 
through the Fruit-Knowledge of Arahant is the supreme most worship to the Exalted One. 
Therefore a disciple reaches into the Fruit-Knowledge of Arahant successively through 
cascade of practices at any place, in a forest etc., in accordance with the Exalted One’s 
instructions and then if he worship with that Fruit-Knowledge of Arahant to the Exalted One, 
it can be said the Exalted One has got the supreme most honour from his disciple, explained 
in above commentary called Visuddhi Magga. 


4 



Translated by - Ahhatara Bhikkhu * 5 


3.10 The person who is similar to the leopard, king of forest 

In other words, it can be said this practicing bhikkhu is a person who is similar to the 
leopard, king of forest. He is similar to the leopard, king of forest, due to accomplishment of 
the Fruit-Knowledge of Arahant which is the most desirable result through eradicating 
opposite delllcmcnts after practicing obligation of bhikkhu as solitary dwelling in the forest. 
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As the leopard, king of forest catches preys, wild buffalo, wild ox, pig etc., depending 
on jumbling grass, jumbling forest or jumbling mountains, similarly the practicing bhikkhu 
who practices both samatha and vipassana over and over again in the forest can attain both 
the Path-Knowledge of Upstream-enterer, the Path-Knowledge of Once-returnee, the Path- 
Knowledge of Non-returnee, the Path-Knowledge of Arahant and the Noble Fruit-Knowledge 
through practicing in sequence. Therefore the Exalted One who wanted to show forest 
monastery called arahha senasana which is favorable place for efficiency of energy of 
practicing bhikkhu said that_ 

Under this Noble Admonishment, bhikkhus .... the practicing bhikkhu having gone to 
the forest or to the foot of a tree or to an empty, secluded place sits down cross-legged, 
keeping upper part of body uprightly, and setting up mindMness, towards the object of 
practice. That practicing bhikkhu brings forth the in-breath with outshining mindfulness only, 
and brings forth the out-breath with outshining mindfulness only. (Vs-1-261. 262) 

3.11 arahha-rukkhamula-suhhagara 

In the aspect of preaching methodology of abhidhamma, ‘having gone out beyond the 
boundary post, all that is forest ( arahha ). (Abhi-2-260) In the aspect of preaching 
methodology of suttanta, any place which lies at least five hundred bow lengths distance 
from the entrance of outermost house of nearest village is called forest dwelling. (Vs-l-377) 
Among those forest dwellings with characteristics preached in this way, any place which can 
bring forth noble silence and happiness is designated as arahha (forest dwelling). The 
Exalted One instructed previously to develop this practice of mindMness of breathing which 
has the apex goal of the Fruit-Knowledge of Arahant by approaching into the forest dwelling 
called arahiha. 

At noon the shade of tree lies by spreading ten directions around it and when wind 
does not blow foliage fall in such range; that range can be said as the foot of tree 
(rukkhamula ). Second the Exalted One instructed to develop practice of mindMness of 
breathing by approaching the foot of tree. 

Any of the remaining seven kinds of abode called a rock, a hill cleft, a mountain cave, 
a charnel ground, a jungle thicket, an open space, a heap of straw, excluding forest dwelling 
and foot of tree, are called on “empty place ( suhhagara ).” Third, the Exalted One instructed 
to develop practice of mindMness of breathing by approaching the empty place which can 
bring forth noble silence and happiness. 

In the hot season the forest dwelling is favourable, in the cold season the foot of a 
tree, in the rainy season an empty place respectively for development of mindMness of 
breathing. 

Furthermore, for one of phlegmatic humour, phlegmatic by nature, the forest dwelling 
is favourable, for one of bilious humour the foot of a tree, for one of windy humour an empty 
place respectively for development of mindMness of breathing. 
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Furthermore, for one of deluded temperament the forest dwelling is favourable, for 
one of hating temperament the foot of a tree, for one of greedy temperament an empty place 
respectively for development of mindMness of breathing. ( Mahatl-1-315, 316) 

3.12 Selection of favourable deportment 

Afterwards the Exalted One who wanted to show favourable deportment which is 
peaceful and it can bring forth the mind so as not to stop short, draw back and wander 
instructed to develop by sitting deportment. Reclining deportment can bring forth laziness 
(.kosajja ), resulting in stopping short and drawing the mind back from practice of mindfulness 
of breathing. Standing and walking deportment can bring forth the wandering mind, resulting 
in restlessness from objects of the in-breath and out-breaths. Sitting deportment, indeed, can 
avoid laziness, stopping short, drawing back, and wandering of mind of meditation and the 
Exalted One instructed to practice by sitting deportment. (MahatT-1-316) 

Furthermore, the Exalted One who wanted to show Ermness in the sitting position, 
easy occurrence of the in-breaths and out-breaths, land the means for discerning the object of 
practice of mindMness of breathing, i.e., the in-breaths and out-breaths instructed that “sits 
down cross-legged, keeping upper part of body uprightly and setting up mindMness towards 
the object of practice”. 

If he sits down by keeping upper part of body uprightly it can be said he sits uprightly 
with the eighteen backbones resting end to end. 
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In the continuum of bhikkhu who is sitting in that way his skin, Hesh and sinews are not 
twisted, and so the feelings that would arise moment by moment, if they were twisted, do not 
arise. That being so, his mind becomes uniticd, and the meditation subject, instead of 
collapsing, attains to growth and increase upto the Path-Knowledge, Fruit-Knowledge, 
nibbana. The Exalted One, therefore, instructed to develop practice of mindMness of 
breathing by sitting cross-legged, keeping upper part of body uprightly. (Vs-l-262) 

During practicing in that way he must set up mindMness towards only the object of 
practice through prohibiting wandering of the mind to various objects other than in-breaths 
and out-breaths. 

3.13 so satova assasati, satova passasati 

Thus after sitting cross-legged, keeping upper part of body uprightly and setting up 
mindMness towards the object of practice, that practicing bhikkhu brings forth the in-breath 
with outshining mindMness only and brings forth the out-breaths with outshining 
mindMness only. It means there are no in-breaths and out-breaths without mindMness in the 
continuum of that practicing bhikkhu. 

In-breaths and out-breaths are brought forth with mindfulness in such modes, in order 
to show those modes, the Exalted One instructed way of developing mindMness of breathing 
through (16) modes dividing as four tetrads. Now it will be presented on those four tetrads 
previously. 

A. First tetrad (pathama catukka) 

Pali Quotation (M-2-88) 
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1. Breathing in long, he knows “I breathe in long”. Breathing out long, he knows “I 
breathe out long”. 

2. Breathing in short, he knows “I breathe in short.” Breathing out short, he knows “I 
breathe out short.” 

3. He trains thus “I shall breathe in discriminating on beginning, middle, end of the 
whole in-breath apparently. He trains thus “I shall breathe out discriminating on 
beginning, middle, end of the whole out-breath apparently. 

4. He trains thus “I shall breathe in tranquillizing kayasahkhara which is called the in- 
breath.” He trains thus “I shall breathe out tranquillizing kayasahkhara which is 
called the out-breath.” 

B. Second tetrad ( dutiya catukka) 

Pali Quotation (M-2-88) 

1. He trains thus “I shall breathe in discriminating pleasurable interest (pTti) which 
associates with the lirst and second absorptions.” He trains thus “I shall breathe out 
discriminating pleasurable interest (pTti ) which associates with the lirst and second 
absorptions.” 

2. He trains thus “I shall breathe in discriminating bliss (sukha) which associates with 
the first, second and third absorptions.” He trains thus “I shall breathe out 
discriminating bliss (sukha) which associates with the lirst, second and third 
absorptions.” 

3. He trains thus “I shall breathe in discriminating cittasahkhara called feeling, 
perception which associate with the first, second, third, and fourth absorptions.” He 
trains thus “I shall breathe out discriminating cittasahkhara called feeling, perception 
which associate with the lirst, second, third, and fourth absorptions.” 
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4. He trains thus “I shall breathe in tranquillizing cittasahkhara called feeling, 
perception which are gross and associating with the lirst, second, third and fourth 
absorptions.” He trains thus “I shall breathe out tranquillizing cittasahkhara called 
feeling, perception which are gross and associating with the lirst, second, third and 
fourth absorptions.” 

C. Third tetrad (tatiya catukka) 

Pali Quotation (M-2-88) 

1. He trains thus “I shall breathe in discriminating the consciousness which are 
associating with the first, second, third and fourth absorptions.” He trains thus “I shall 
breathe out discriminating the consciousness which are associating with the lirst, 
second, third and fourth absorptions.” 

2. He trains thus “I shall breathe in well gladdening those consciousness of the lirst 
absorption and the second absorption which associate with pleasurable interest (pTti). 
He trains thus “I shall breathe out well gladdening those consciousness of the lirst 
absorption and the second absorption which associate with pleasurable interest (pTti). 
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3. He trains thus “I shall breathe in well applying those consciousness of the tirst, 
second, third and fourth absorptions on the object.” He trains thus “I shall breathe out 
well applying those consciousness of the Tirst, second, third and fourth absorptions on 
the object.” 

4. He trains thus “I shall breathe in liberating those consciousness of the lirst, second, 
third, and fourth absorptions from opposite dhammas, hindrances, detilements etc.” 
He trains thus “I shall breathe out liberating those consciousness of the tirst, second, 
third, and fourth absorptions from opposite dhammas, hindrances, detilements etc.” 
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D. Fourth tetrad (catuttha catukka) 

Pali Quotation (M-2-89) 

1. He trains thus “I shall breathe in discerning as anicca over and over.” He trains thus 
“I shall breathe out disceming as anicca over and over.” 

2. He trains thus “I shall breathe in discerning on perishing phase of conditioned things 
and nibbdna which is void of lust over and over.” He trains thus “I shall breathe out 
discerning on perishing phase of conditioned things and nibbdna which is void of lust 
over and over.” 

3. He trains thus “I shall breathe in discerning on momentary cessation of conditioned 
things and nibbdna which is cessation of lust over and over.” He trains thus “I shall 
breathe out discerning on momentary cessation of conditioned things and nibbdna 
which is cessation of lust over and over.” 

4. He trains thus “I shall breathe in disceming on \ipassand knowledge which can 
relinquish detilements temporarily, nibbdna which abandon detilements absolutely 
and the Noble Path-Knowledge which is capable of abandoning detilements over and 
over.” He trains thus “I shall breathe out discerning on ripassand knowledge which 
can relinquish delilements temporarily, nibbdna which abandon delilcmcnts 
absolutely and the Noble Path-Knowledge which is capable of abandoning 
defilements over and over.” (Sam-3-279, Vi-l-88, M-2-89) 

In above four tetrads the Exalted One preached on (16) modes in the in-breaths and 
(16) modes in out-breaths, totally in (32) modes. The person who always develops the 
mindfulness on the object of in-breaths and out-breaths through those (32) modes is 
designated as satokdn puggala (=the person with outshining mindfulness). He is also 
designated as “ satova assasati = the person who brings forth the in-breath with outshining 
mindfulness only, satova passdsati = the person who brings forth the out-breath with 
outshining mindMness only. ( Patisam-174, Vs-l-263) 
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3.14 Noticeable facts 

The righteous meditator who wants to develop this famous practice of mindfulness of 
breathing has to recognize the following noticeable facts previously. 

(a) How four kinds of mindfulness foundations are divided 

Pdli Quotation (Vs-l-269) 
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According to explanation of Visuddhi Magga, the tirst tetrad is set forth as a 
meditation subject for a beginner; but the remaining three tetrads are set forth 

1. as the contemplation of feeling, 

2. as the contemplation of consciousness, 

3. as the contemplation of dhammas (=mental object), respectively, for one who has 
already attained four kinds of absorptions of line-material sphere through the lirst 
tetrad of mindfulness of breathing. It should be recognized the lirst tetrad was 
preached by means of the contemplation of body because the Exalted One preached 
this tetrad in the section of contemplation of body of mindfulness foundation. 

(b) It is only absorption route 
Pali Quotation (M-A-l-305) 

According to above explanation of commentary it should be recognized in 
Mahdsatipatthdna Sutta, the Exalted One preached dndpdna pabba (= section on Breathing) 
as the practice which can bring forth full absorption ( appand kammatthdna). The term, 
appand kammatthdna, means only when access concentration called access absorption or 
full concentration called full absorption has been attained previously by taking object of 
brilliant sign of full concentration of breathing called dndpdna Patibhdganimitta the 
righteous meditator must change to vipassand practice by making that access concentration 
or full absorption as foundation of vipassand practice. It should be recognized beforehand the 
fact according to this explanation, before transferring vipassand practice or stage of 
puriTication of view the righteous meditator who wants to develop practice of mindfulness of 
breathing has to accomplish either access concentration absorption or full concentration 
absorption previously. 
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(c) Two kinds of assdsa-passdsa 

With relating to way of disceming on breathing called the in-breaths-out-breaths, the 
Exalted One preached in dividing two ways, i.e. the way of disceming through four elements 
meditation and way of discerning through full absorption route. 

There are ways of disceming through four elements meditation in detail in 
Mahdhatthipadopama Sutta (M-l-242, 249), Mahdrdhulovdda Sutta (M-2-83, 89), 
Dhdtuvibhanga Sutta (M-3-281, 290), Abhidhammd, Dhdtu vibhanga Pali Text (Abhi-2- 
84, 86). Among (42) bodily parts preached in those ways of discerning through four elements 
meditation in detail, (6) kinds of bodily parts of wind are included in those and the in-breath- 
out-breath are also included in those (6) bodily parts of wind. 

In Visuddhi Magga it is explained that bodily part of wind called in-breath-out-breath 
is only collectiveness of corporealities produced by mind or corporeal units produced by 
mind. 

cittaje assdsapassdsakotthdsepi ojatthamakahceva saddo cdti nava. (Vs-2-223) 

According to that explanation, the in-breaths and out-breaths means only 
collectiveness of corporeal units produced by mind. In the aspect of Ultimate reality each 
corporeal unit produced by mind consists of (9) kinds of nature of corporeality, i.e., earth- 
element, water-element, fire-element, air-element, colour, smell, taste, nutriment, sound. 
Those ultimate nature of corporealities must be distinguished by eye of wisdom. If one 
scmtinizes four great elements consisting in those in-breaths and out-breaths, only corporeal 
units can be seen easily (for the practicing meditator who can keep in mind corporeal 
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dhammas occurring in (6) doors upto the ultimate nature with the help of penetrative 
knowledge). If one can analyze those nine kinds of corporealities consisting in each corporeal 
unit, he will reach upto the lield of ultimate nature with insight. (Ways of disceming can be 
seen in section of four elements meditation in this volume.) 

This way of disceming is the practice of four elements route because both corporeal 
units, each specilic nature of four great elements within each corporeal unit and each derived 
corporealities which arise depending on four great elements are discriminated and discemed 
by penetrative knowledge respectively. It is because only when four great elements are 
discerned as beginning can the righteous meditator discem upto the lield of ultimate nature in 
that way. 

Furthermore, these instmctions, 

1. the long 

2. the short 

3. the beginning, middle and end of the whole breath must be known; 

4. he has to train in order to tranquilize in-breaths and out-breaths, are, indeed, 
instmction for attaining absorption. 
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It is the cascade of practice by taking objects of three signs called nimitta, i.e., 
parikammanimitta (sign of preliminary work) called the in-breath, out-breath at the touching 
place of those in-breath-out-breath, the tip of nose or upper lip; uggahanimitta (sign of 
access concentration). Patibhdganimitta (sign of full concentration). It is the absorption route 
because it is the way of practice for attaining absorption. Thus the righteous meditator must 
recognize previously the fact there are two routes, four elements meditation route and 
absorption route in those in-breaths and out-breaths. 

(d) Colour and character must not be taken into heart 

Pali Quotation (Vs-l-278) (Mahatl-1-337) 

According to above explanations of conunentary and sub-commentary, the righteous 
meditator who wants to develop mindfulness of breathing through absorption route should 
not take into heart colour of sign of concentration of mindfulness of breathing at the stage of 
developing concentration, if any sign of concentration like cotton lump, star etc., appears in 
him. 

If he takes into heart it as colour, it leads to colour kasina but not practice of 
breathing. 

Furthermore, he should not take into heart the specilic characters, i.e., 

1. nature of hardness and roughness of the earth-element. 

2. nature of Aowing, cohesion of the water-element, 

3. nature of hotness and coldness of the fire-elcmcnt, 

4. nature of supporting of air-element which are occurring in the in-breaths and out- 
breaths. If he takes into heart each specilic character of four great elements, it will 
become four elements meditation but not practice of mindfulness of breathing. 
Therefore if the righteous meditator wants to develop colour-ku.s/na, he has to follow 

the mles of practice of colour-/ca.s/n« respectfully. 

If he wants to develop four elements meditation, he has to follow the mles of four 
elements meditation respectfully. 
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If he wants to develop practice of mindfulness of breathing through absorption route, 
he has to follow only rules of practice of mindfulness of breathing respectfully and then all 
benehcial results which are eamestly desired by himself will be accomplished. 

If anyone performs practice of mindfulness of breathing through making as four 
elements meditation, it will be no effective result for him. 
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The reason why one has to follow rules 

With relating to long and short breaths found in the lirst tetrad it is explicit in 
commentary and sub-commentary as follows: 

Pali Quotation (Vs-l-263, 264) (MahatT-1-318) 

According to explanations of above Visuddhi Magga and MahatTkd, the length and 
shortness of in-breath-out-breath means the breaths that travel over a long extent in entering 
in and going out are to be understood as long duration ( dTgha ); and the breaths that travel 
over a little extent in entering in and going out, as short duration ( rassa ). It is the essence of 
preaching by the Exalted One. 

If one practices the way shown in section of breathing through making four elements 
meditation route, he must accept the fact the ultimate air-element or four great elements have 
also got nature of length and shortness. There are two kinds of extent , i.e., kaladdhana (= 
length and shortness of time) and okdsaddhdna (=length and shortness of space or thing). It 
is desirable meaning and one has to accept the fact there are two kinds of ultimate air- 
element, i.e., 

1. the ultimate air-element which takes long lasting duration and 

2. the ultimate air-element which takes short duration. 

Similarly if four great elements are said as a whole, one has to accept the fact there 
are two kinds of four great elements, i.e., a kind of four great elements which take long 
lasting duration and the other which take short duration. However there is no length or 
shortness in the aspect of ultimate reality. 
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There is no length or shortness in the aspect of ultimate reality 

tdni pana sattarasa cittakkhandni rupadhdmmanamdyu. (Abhidhammattha, section of 
Cognitive Process) 

According to above explanation found in Abhidhammattha Sangaha and 
explanations found in Sammohavinodam, PP 26; Pahcapakarana, PP 316; Visuddhi 
Magga, 2, PP249; the life-span of (22) kinds of corporeal dhammas, excluding (2) 
expression corporealities and (4) characteristic corporealities, is (17) mind moments as fixed 
law. There is no corporeal dhamma with longer or shorter than that duration of (17) mind 
moments. Therefore there is no length or shortness in the aspect of ultimate reality. 

If anyone practice in order to know length or shortness of ultimate air-element or four 
great elements, the way of disceming of himself might be swerving from the right course. 
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Furthermore, according to number (4) instruction of the first tetrad, the righteous 
meditator has to train for tranquillizing of the in-breaths and out-breaths. During practicing in 
that way — it is explained in Visuddhi Magga, as follows:_ 

catutthajjhdne atisukhamo appavattimevapapunati. (Vs-l-267) 

When the fourth absorption is reached the in-breaths and out-breaths are so subtle that 
reaching into absence nature of in-breaths-out-breaths. 

In the commentary called Visuddhi Magga, 1. PP 275, it shows list of persons with 
cessation of in-breath and out-breath and it includes those persons who are entering into the 
fourth absorption. 

Therefore, if anyone who practices this first tetrad of mindfulness of breathing 
through making four elements meditation has got cessation of in-breath and out-breaths, how 
he perform vipassand practice through disceming on which dhamma. While in-breaths and 
out-breaths are ceasing how he keeps in mind corporeal dhammas consisting in the in-breaths 
and out-breaths? 

These facts ought to be emphatically thought over for righteous meditators. 

Though commentary and sub-conunentary instmct the meditator who develops 
mindfulness of breathing so as not to take into heart both specilic and general characters of 
sign of concentration when that sign of concentration appears only, he must follow that rule 
beginning of the practice before appearance of sign of concentration. If he takes into heart 
specilic characters of four great elements before appearance of sign of concentration, it will 
become four elements meditation route only as mentioned above. 

Therefore it is essential mle for righteous meditator in order to follow rules of 
practice of mindfulness of breathing which was preached as absorption route, resulting in 
occurrence of tme disciple who practices properly in accordance with the Exalted One’s 
desire. It will be presented on way of practice through absorption route later. Now it will be 
presented on the mle that general characters ought not to be taken into heart continuously. 
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3.15 General characters should not be taken into heart 

Commentary and sub-commentary instmct that when sign of breathing appears one 
should not take into heart general characters of those in-breaths and out-breaths. General 
character means nature of impermanence, suffering, non-self, which concern with all 
conditioned things called corporeality, mentality, cause and result. That instmction, general 
character should not be taken into heart, means that sign of breathing must not be discerned 
as anicca, dukkha, anatta. Although ordinary in-breaths and out-breaths are collectiveness of 
sound nonads produced by mind ( cittaja saddanavaka kaldpa ) before appearance of that sign 
of breathing, unless one can reach into the field of ultimate nature of corporeaities through 
breaking down three kinds of compactness of corporeality with the help of penetrative 
knowledge, it is still in the field of concept ( pahhatti ) only. 

sahhajahhi etam sahhdniddnam sahhdpabhavam. (Vs.1-277) 

Furthermore, the sign of breathing is also the dhamma produced by perception 
(sahhaja dhamma ) and it is still in the field of concept only. Concept is not worth disceming 
as object of vipassand practice, due to non-occurrence of object of vipassand practice. The 


12 



Translated by - Ahhatara Bhikkhu * 13 


righteous meditator who begins to practice mindfulness of breathing should not take into 
heart 

1. as in-breath-out-breath arising-perishing away_ anicca or 

2. as in-breath_arising, out-breath-perishing away_ anicca, 

by taking object of ordinary in-breaths and out-breaths which are lump of concept with 
compactness intact. The reason is as follows:_ 

3.16 The reason why general characters are not discerned 

Pdli Quotation (Vs-1-281,282) 

The essence of above explanation of commentary is as follows:_ 

1. anicca _The term, anicca (impermanence), means five aggregates. Why? 

Due to obvious occurrence of these three kinds of nature, viz., 

(a) nature of arising 

(b) nature of perishing away 

(c) nature of static phase called signilicant state of affair (=ageing, from the beginning of 
arising, five aggregate are called anicca. 
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[Notes - The righteous meditator should like to recognize this fact - These three kinds of 
nature 

(a) uppada - nature of arising, 

(b) vaya = nature of perishing away, 

(c) ahhatattha = nature of static phase called ageing- are present apparently in five 
aggregates only.] 

2. aniccata _The term, aniccata, means the three-time-phases called uppada-thiti- 

bhanga of those five aggregates. In other words—the nature of sudden perishing 
away (absence) just after arising which comes from nature of absence previously, is 
called aniccatd. The nature of momentary perishing away of five aggregates 
whenever they arise without existing as beginning phenomenon intact is called 
aniccatd. This is the meaning of aniccatd. 

3. aniccdnupassand - Repeated disceming on five aggregates over and over by means 
of aniccatd called incessant phenomena of perishing away is called 
aniccdnupassand. [ It means the way of disceming as anicca, anicca over and over 
through seeing both phenomena of arising and perishing away and pure phenomenon 
pf perishing away of five aggregates with the help of penetrative eye of vipassand 
knowledge is called aniccanupassand.\ 

4. aniccanupassl _The term, aniccdnuppassi, means the person who has completed 

with the Knowledge of Contemplation of impermanence called aniccdnupassand 
hdna mentioned above. 

Thus both the person who brings forth the in-breaths through disceming on five 
aggregates as anicca over and over again and the person who brings forth the out-breaths 
through discerning on five aggregates as anicca over and over again should be designated as 
the person who trains thus “I shall breath in disceming anicca, I shall breath out discerning 
anicca over and over again. This is the essence of explanation of Visuddhi Magga. (Vs-1- 
281,282) 

According to above explanation of commentary, it should be recognized only the 
person who can keep in mind and discem five aggregates systematically upto the field of 
ultimate reality can take into heart general characters called anicca, dukkha, anatta. 
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However ilvc aggregates are the dhammas which can be kept in mind and discemed by 
extraordinary practicing persons who can analyze each ultimate nature of corporealities 
within each corporeal unit, after seeing on various kinds of corporeal units by insight. Those 
are not dhammas which can be realized by both the person who never sees corporeal units, 
mental units and the person who cannot analyze upto the ultimate nature of corporealities, 
even though he can see corporeal and mental units. 

Therefore it should be recognized the person 

(1) who does not know what corporeality means; 

(2) who does not know what mentality means; 

(3) who does not know what five aggregates means; who enters into the meditation 

hall with various nescience; who is disceming as anicca, dukkha, anatta on the in-breaths 
and out-breaths which are still in the Held of concept only, is the person who is sitting 
opposite to the Exalted One’s preaching. This fact must also be followed respectlully by 
every righteous person who has heartfelt desire to attain nihhdna. 
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3.17 What are five aggregates? 

Pdli Quotation (M-A-l-254) 

In above commentary it is mentioned two ways of discerning during transferring from 
absorption route of breathing to vipassand practice, i.e., 

1. the way of disceming beginning as rupakammatthdna, and 

2. the way of discerning beginning as ndmakammatthdna, upto reaching the stage of the 
Fruit-Knowledge of Arahant in brief account. 

In those two ways it should be recognized the person who takes into heart corporeal 
dhammas as priority and then ripassand practice is performed, is designated as 
assdsapassdsakammika puggula (= the person who takes into heart corporeal dhammas of 
the in-breaths and out-breaths) and the person who takes into heart mental dhammas called 
factors of absorption as priority and then ripassand practice is performed, is designated as 
jhdnakammikapuggala (= the person who takes into heart mental dhammas absorption of 

mindfulness of breathing). The essence of those two ways of discerning is as follows:_ 

IN the continuum of practicing meditator who practices mindfulness of breathing in 
cascade of ways of discerning through 

1. trying to know length of the in-breaths and out-breaths, 

2. trying to know shortness of the in-breaths and out-breaths, 
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3. trying to know the beginning, middle and end of the whole in-breath and out-breath, 

4. trying to tranquil in-breaths and out-breaths exceedingly, 

four kinds of absorptions called the lirst absorption, second absorption, third absorption 
fourth absorption arise successively by taking object of brilliant sign of full concentration of 
mindfulness of breathing. 

That practicing meditator keeps in mind and distinguishes either 

1. corporeal dhammas occurring in the in-breath and out-breath, or 

2. mental dhammas clled factors of absorption, with the help of penetrative knowledge. 

3.18.A assdsa (in-breath)-passdsa (out-breath) 
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cunnavicunnapi assasapassasa. (Vs-l-263) 
cunnavicunnapi anekakalapabhavena. (MahatT-1-318) 

The tenn, assasapassasa (in-breath-out-breath), means collectiveness of sound 
nonads produced by mind ( cittaja saddanavakakalapa), which have got the sound as ninth 
factor in each corporeal unit. If the meditator scrutinizes four great elements occuning in 
those in-breaths and out-breaths, he will see only corporeal units. Then if he analyzes each 
corporeal unit by insight, he will see nine kinds of corporealities within each corporeal unit 
with sound corporeality as ninth factor. Each corporeal unit is produced by mind and 
collectiveness of large amount of those sound nonads are called assdsa-passasa (in-breath- 
out-breath)in the aspect of conventional reality. It should be recognized the person who keeps 
in mind those corporeal dhammas consisting in sound nonads after analyzing ultimate nature 
of sound nonads is called the person who keeps in mind the in-breaths and out-breaths (= 
assdsa-passdsa kammika puggula). If that kind of meditator wants to reach the goal of the 
Fruition-Knowledge of Aranhant, the way of practice in brief will be as follows:_ 

3,18. B assdsa-passdsa kammika puggala 

In those two kinds of persons called assdsapassdsakammika and jhdnakammika, the 
former person, when he scrutinizes which dhamma is the dependence of the in-breath and 
out-breath, knows distinctively that the base-corporeality is the dependence. The base is, 
indeed, karajakdya. [Due to occurrence of dependence of consciousness and mental 
concomitants, karajakaya is designated as base (yatthu). (M-tT-1-349)\ The term, 
karajakdya, means four great elements and (24) kinds of derived corporealities which arise 
depending upon those four great elements. Thus he keeps in mind and distinguishes corporeal 
dhammas. Afterwards, consciousness and mental concomitants, which are led by dhammas 
with the contact as fifth factor (phassapahcamaka dhamma) are kept in mind and 
distinguished as mental dhammas. 
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After keeping in mind and distinguishing mentality-corporeality in this way, when 
causal dhammas of those mentality-corporeality are scrutinized the principle of dependent- 
origination, ignorance etc., is known and seen, resulting in removing skeptical doubts 
occurring in three periods called past, future, present in a way that “ these mentality- 
corporeality are only causal and resultant dhammas; there is neither being nor person other 
than causal and resultant dhammas; (=these mentality-corporeality are pure ultimate nature 
which never arise not only without obvious occurrence of causal dhammas but also improper 
causal dhammas, such as creator etc.; actually those are only natural dhammas, due to 
presence of causal dhammas, ignorance etc.,). After overcoming a skeptical doubts within 
three periods, if he can perform the improvement of vipassand knowledge step by step 
successively by means of discerning on mentality-corporeality together with causal dhammas 
[= on corporeal and mental dhammas call five clinging aggregates which are occurring in 
(11) modes of situations called past, future, present, intemal, external, gross, subtle, inferior, 
superior, far, near] as three general characters on the whole, i.e., kaldpa sammasana naya, he 
will reach into the Fruit-Knowledge of Arahant through four successive Path-Knowledge in 
sequence. 

This is the course of practice which is the factor of deliverance of suffering of rounds of 
rebirth, upto the Fruit-Knowledge of Arahant for the first kind of practicing virtuous person. 
(M-A-l-254) 
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[Notes:_The way of discerning on five clinging aggregates which are occurring 

in (11) modes of situations as a whole by dividing two groups, twofold corporeality-mentality 
method; five groups, fivefold aggregates method; twelve groups, twelve fold bases method; 
eighteen groups, eighteen fold elements method etc., is called kahlpasammasana method. 
The way of disceming on five clinging aggregates through alternate generalizing as three 
characters of each specilic kind of ultimate dhamma, the earth-element, contact etc., one by 
one is called anupada dhamma vipassand. In the stage of Knowledge of Comprehension 
(sammasana hana ) of Visuddhi Magga, it is instructed to perform through 
kaldpasammasana method for the beginner of vipassana practice. It should, therefore, be 
recognized kaldpasammasana method is explained as beginning in above explanation of 
commentary.] (See MulatT-1-109) 

3,19 jhdnakammika puggala 

The latter person called jhdnakammika, when he scrutinizes which dhamrna is the 
dependence of the factors of absorption, also knows distinctively that the base-corporeality is 
the dependence; the base is, indeed, karajakaya. Thus he distinguishes mentality-corporeality 
in a way that ‘these factors of absorption are mental dhammas; karajakaya are corporeal 
dhammas. After keeping in mind and distinguishing mentality-corporeality in this way, when 
causal dhammas of those mentality-corporeality are scrutinized the principle of dependent- 
origination, ignorance etc., is known and seen, resulting in removing skeptical doubts 
occurring in three periods called past, future, present in a way that “these mentality- 
corporeality are only causal and resultant dhammas; there is neither being nor person other 
than causal and resultant dhammas; After overcoming on skeptical doubts within three 
periods, if he can perfonn the improvement of vipassand knowledge step by step 
successively by means of disceming on mentality-corporeality together with causal 
dhammas, as three general characters on the whole, i.e. kaldpasammasananaya, he will 
reach into the Fmit-Knowledge of Arahant through four successive Path-Knowledge in 
sequence. (M-A-l-254) 
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With regarding to above explanations commentary, if the practicing person who 
develops mindfulness of breathing transfers to vipassand practice through making anyone of 
two kinds of concentration, the access and full absorption concentration, those objects of 
vipassand practice must be conditioned things which are pure ultimate dhammas called 
causal and resultant dhammas but not concept and then he must endeavour previously in 
order to know 

1. both groups of corporeal dhammas called assdsapassdsakdya, 

2. four great primaries and derived corporealities called karajakdya which are 
dependence of those assdsapassdsakaya and 

3. groups of mental dhammas which are arising by taking objects of those corporeal 
dhammas. He has to keep in mind and distinguish those dhammas beforehand. 
Because corporeal dhammas are unable to arise individually but not collectively in 
group wise called kaldpa (=unit) as natural fixed law the righteous meditator has to 
discern in order to see corporeal units previously with the help of sufficient 
concentration. Afterwards, each ultimate nature of corporeal dhammas within each 
corporeal unit, such as, earth-element, water-element, fire-element, air-element, 
colour, smell, taste, nutriment etc., must be scrutinized upto the field of ultimate 
nature. In this paper that way of discerning is called analyzing the element as 
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tenninology usage. Only when one can analyze specilic nature of each element in that 
way can be know and see real four great primaries and derived corporealities within 
each corporeal unit as beginning. Those four great primaries and real derived 
corporealities only are the real objects \ipassana practice through discerning as three 
general characters. 

Then the commentator Sayadaw explains phassapahcamaka dhamma (= dhammas 
with the contact as fifth factor) signiiicantly for mental dhammas which arise by taking 
object of corporeal dhamma. Among those dhammas with the contact as fifth factor, because 
the commentator explains on the contact and volition directly it is explained all formation 
dhammas are also inclusive so as to discem in the list of fonnation aggregate as follows: 

Pdli Quotation (M-tT-1-370) 
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= The reason why conunentator Sayadaw explains phassapahcamaka dhamma with the 
contact as the fifth factor, i.e., contact-feeling-perception-volition-consciousness, is those 
dhammas associate with all arising mind moments. Among those dhammas, explaining on 
contact the volition directly brings off the function to take all mental concomitant dhammas 
which are inclusive in the formation aggregate simultaneously. It is because the volition is the 
most significant dhamma in those mental dhammas which are inclusive in the list of 
formation aggregate (= there are 50 kinds of mental concomitants in formation aggregate.). In 
Suttantabhajamya method, sahkhdrakkhandhd Vibhanga, when the Exalted One preached 
formation aggregate discriminately, such as U cakkhusamphassajd cetana ” etc., it is obvious 
evidence of olden day example for preaching on only volition as signiHcant factor. 
Remaining aggregates, corporeal aggregate, feeling aggregate, perception aggregate, 
consciousness aggregate are, however, counted and preached differentially. (M-tl-1-370) 


3.20 An authoritative saying found in Mahdtlkd 
Pali Quotation ( Mahdtl-1-320) 

The essence of this explanation of MahdtTkd is as follows:_ 

The Exalted One preached this practice of mindfulness of breathing in the Section of 
kdyanupassandsatipatthdna. In the word, kdyanupassand, the term, a nupassandhdna, 
means the knowledge which discerns sign of breathing over and over in the stage of samatha. 
In the stage of vipassana, the knowledge which discerns 

1. ultimate nature of corporeal dhammas which are consisting in sound nonads produced 
by mind called assdsapassdsakdya, 

2. four primaries and derived corporealities, which are produced by four origins called 
kamma, citta, utu, dhdra, which are occurring throughout body called karajakdya 
and are dependence of those assdsapassdsakdya, and 

3. consciousness and associating mental concomitant dhammas over and over is called 
kdyanupassandhdna. It is penetrative knowing and seeing on those mentality- 
corporeality by experiential knowledge, as they really are. ( MahatT-1-320 ) 

These are explanations relating to how the practicing meditator can be designated as 
the person who develops kdyanupassand satipatthdna through discerning on which kinds of 
dhammas in both stages of samatha and \ipassand. 
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It should, therefore, be recognized and followed the explanations of Pali Text, 
commentary, sub-commentary respectfully which explain the fact vipassana practice is ought 
to be perfonned through disceming as three general characters of corporeality-mentality 
together with causal dhammas only when the righteous meditator has known and seen on 

1. assdsapassdsakdya, 

2. four great primaries and derived corporealities occurring throughout body, which are 
called karajakdya and are dependence of those assdsapassdsakdya, 

3. mental dhammas which arise by taking objects of those corporeal dhammas, with the 
help of experiential knowledge, after making any kind of access and full absorption 
concentration as fundamental of vipassand practice. [It will be presented on account 
of ways of discerning on corporeality-mentality in the section of rupakammatthdna, 
Volume I and Section of ndmakammatthdna, Volume II, in detail.] 

These explanations are signilicant facts relating to 

1. one should not take into heart colour, 

2. one should not take into heart speciilc characters, hardness etc., 

3. one should not take into heart general characters called anicca, dukkha, anatta, for 
every practicing person who develops mindfulness of breathing when any sign of 
access concentration or full concentration of mindMness of breathing. 

The beginners of practice of mindMness of breathing also should not take into heart 
both speciilc and general characters of in-breaths and out-breaths before appearance of sign 
of breathing. If he takes into heart speciilc characters, hardness etc., it might not be said as 
practice of mindMness of breathing but four elements meditation. 

Furthermore, if anyone discems the in-breaths and out-breaths as anicca, dukkha, 
anatta without ability to see corporeal units within those in-breaths-out-breaths, or without 
ability to analyze each speciilc character of corporealities within corporeal units occurring in 
those in-breath and out-breath, even though corporeal units can be seen, it will be said he 
performs vipassana practice through discerning on concept only. 

Pali Quotation (Vs-1-109) 

According to above explanation of Visuddhi Magga, the practice of mindMness of 
breathing is, indeed, a kind of practice which takes the object of sign called nimitta. 

sesdni mahaggatacittdni sabbdnipi pannattdrammandni. (Abhidhammattha Sangaha, 
Ardmmana Sangaha) 
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According to this explanation of Abhidhammattha Sangaha (Compendium of 
Sublime Dhammas), this practice of mindMness of breathing is inclusive in the kind of lofty 
consciousness which takes object of concept. In this case, lumps of in-breaths and out-breaths 
are also called concept, due to inability to discern upto the tlcld of ultimate nature through 
breaking down bulk of corporeality called compactness of continuity, compactness of fonn, 
compactness of Miction of in-breaths-out-breaths. The sign of access concentration of 
mindMness of breathing which is the cloud-like white coloured and the sign of full 
concentration of mindMness of breathing which is brilliant like star, etc., are also called 
concept, due to lack of ability to break down bulk called compactness of corporeality. It 
should, therefore, be recognized the object of concentration of mindMness of breathing is 
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concept. Every concept is not worth discerning as object of vipassana practice. Only ultimate 
nature is, indeed, worth discerning as object of vipassana practice. 

3.21 Concept-ultimate nature 

Now it will be presented explanations of commentary and sub-conunentary in order to 
remove some doubts relating to opinion of concept-ultimate nature of the in-breaths and out- 
breaths. 

Pali Quotation (Vs-l-265)(Mahatl-l-321) 

According to above explanations of commentary and sub-commentary, the in-breaths 
and out-breaths means collectiveness of numerous spreading corporeal units. Unless one sees 
corporeal units occurring in the in-breaths and out-breaths or unless one analyze ultimate 
nature of corporealities called earth-element, water-element, lire-elenient, air-element, colour, 
smell, taste, nutriment, sound which are consisting in sound nonad produced by mind, those 
collectiveness of corporeal units are present in the Tield of concept, due to presence of 
concepts of continuity and form. Those bulk of in-breaths and out-breaths with concepts of 
continuity and form, which are still present in the lield of concept, are not objects of 
vipassana knowledge. Nine kinds of ultimate nature of corporealities occurring in each sound 
nonad of in-breath-out-breath are, indeed, objects of vipassana knowledge. It can, therefore, 
be said that concepts are not worth discerning as objects of vipassana practice but various 
ultimate nature only are worth disceming as objects of vipassana practice. 

However if anybody wants to attain either access absorption concentration or full 
absorption concentration through the mindfulness of breathing route,he has to develop 
concentration through taking object of concept of in-breath and out-breath but not taking 
objects of nine kinds of ultimate nature of corporealities. 

Therefore the essence to be recognized: 

1. If one wants to attain absorption of mindfulness of breathing, concept of the in- 
breaths and out-breaths called nimitta must be taken as object of samatha practice. 
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2. If one wants to attain vipassana knowledge, ultimate nature must be taken as object of 
vipassana practice. Those ultimate dhammas are (a) assdsapassdsakdya (b) 
karajakdya called physical constituents of body (c) ndmakdya. 

3.22 Three kinds of nimitta (signs) 

Now it will be presented continuously on three kinds of signs of mindfulness of 
breathing. There are three kinds of signs, i.e., 

(1) pankammanimitta = sign of preliminary work, 

(2) uggahanimitta = sign of access concentration, 

(3) Patibhdga nimitta = sign of full concentration in practice of mindfulness of breathing. 
Among those three kinds, the first one will be presented in this place, remaining two 

kinds will be explicit later. 

Parikammanimitta _ 

Pali Quotation (Vs-l-275) 
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= These in-breaths and out-breaths arise through touching nose tip for the person with 
long nose while those arise through touching tip of upper lip for the person with short nose. 
This practicing meditator should, therefore, put the sign in a way that these in-breaths and 
out-breaths touch this place called nimitta (sign). (Vs-l-275) 

Now it will be presented on explanations found in Patisambhida Magga so as to be 
clear on the opinion relating to sign called nimitta. 

Pdli Quotation ( Patisam-A-2-73) 

In above explanations, the words shown in number (1) mentions what the nimitta 
(sign) means and those words shown in number (2) mention factors of impurities of 
concentration of mindfulness of breathing. 

1. The essence of the words shown in number (1) is as follows: 

The term, nimitta, means touching place of the in-breath and out-breath. It is right. 
These in -breaths and out-breaths arise through touching nose tip for the person with long 
nose while those arise through touching tip of upper lip for the person with short nose. 
( Patisam-2-73 ) 
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According to above explanations of commentary, it should be recognized the touching 
place of the in-breath-out-breath is called nimitta. 

There is a reasonable question that if the beginner of practice of mindfulness of 
breathing has got long nose, does he discern nose tip? And if he has got short nose, does he 
discern tip of the upper lip? The answer can be found in partial of those words shown in 
number (2). 

3. The essence of words shown in number (2) is as follows:_ 

If the practicing person bears in mind only touching place ( nimitta ) called nose tip or 
tip of upper lip one-sidedly, his mind of meditation is shaking at the in-breath, resulting in 
unstability on object of in-breath. Due to lack of stability of mind, concentration of mind on 
the object of in-breath, it can prohibit concentration and it is a danger of concentration. 

If the meditator bears in mind only the in-breath one-sidedly, that meditatoPs mind is 
capable of performing restlessness by means of entering into interior (= it means mind of 
meditation follows the in-breath continuously, resulting in unstability and shaking of the 
mind on object of toughing place called nose tip or tip of upper lip. Thus remaining words 
should be paralleled the meaning. (Patisam- A-2-73). It should, therefore, be understood the 
out-breath also in similar way. 

3.23 (18) kinds of factors of impurities ( upakkilesa ) of concentration of mindfulness of 
breathing 

(a) First hexad -(6) kinds of factors of impurities 

Which are (18) kinds of factors of impurities of concentration of mindfulness of 
breathing? 

1. The mind that wanders toward interior of the body of person who follows the 
beginning, middle, end of the in-breath with mindfulness is disturbance of 
concentration. 
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2. The mind that wanders toward exterior of the body of person who follows the 
beginning, middle, end of the out-breath with mindfulness is disturbance of 
concentration. 
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3. Arising of heartfelt desire on the in-breath is disturbance of concentration. 

4. Arising of heartfelt desire on the out-breath which occurred previously to the in- 
breath is disturbance of concentration. 

5. For the person who is oppressed by the in-breath, heartfelt desire on availability of the 
out-breath is disturbance of concentration. 

6. For the person who is oppressed by the out-breath, heartfelt desire on availability of 
the in-breath is disturbance of concentration. ( Patisam-163,164 ) 

Opinion of assasa-passasa 

Pali Quotation (Vs-l-263) 

According to commentary of Vinaya (Monastic Codes), the term, assasa, means the 
out-breath and the term, passasa, means the in-breath. The newly bom infant breathes out 
previously and then he breathes in. The commentary of Vinaya explains the meaning of 
assasa passasa with regarding to this process of breathing. In those commentaries of 

Suttanta, on the other hand, it is explained that_ 

The term, assasa, means the in-breath and the term, passasa, the out-breath with 
regarding to process of practice. The following explanations found in commentary of 
Patisambhida Magga should be read. 

Pali Quotation ( Patisam-A-2-72 ) 

= The beginning, middle, end of the in-breath means touching place of inhaling, nose tip or 
tip of upper lip is the beginning while the heart, middle and the navel, end. The mind wanders 
towards interior through continuous following the in-breath which is inhaled from nose tip or 
tip of upper lip until navel with mindfulness. Due to lack of stability on single object, that 
mind wandering towards interior of the body is disturbance of concentration. 
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= The beginning, middle, end of the out-breath means touching place of inhaling, navel is the 
beginning while the heart, middle and the nose tip or tip of upper lip or extemal space, end. 
The mind wanders towards exterior through continuous following the out-breath which is 
exhaled from navel until nose tip or tip of upper lip or extemal space with mindfulness. Due 
to lack of stability on single object, that mind wandering towards exterior of the body is 
disturbance of concentration. ( Patisam-A-2-72 ) 

According to above explanations of commentary of Patisambhida Magga, it should 
be recognized 

1. The term, assasa, means the in-breath and 

2. the term, passdsa, means the out-breath respectively. 

During developing concentration the practicing person who practices mindfulness of 
breathing have to keep awareness not to follow both the in-breath from nose tip or tip of 
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upper lip until navel and the out-breath from navel until nose tip or tip of upper lip and 
external space continuously. 

(b) Second hexad- (6) kinds of factors of impurities 

1. The mind of person who bears in mind touching place called nimitta one-sidedly is 
shaking at the in-breath, resulting in prohibition of concentration. 

2. The mind of person who bears in mind in-breath one-sidedly is shaking at the 
touching place called nimitta, resulting in prohibition of concentration. 

3. The mind of person who bears in mind touching place called nimitta one-sidedly is 
shaking at the out-breath, resulting in prohibition of concentration. 

4. The mind of person who bears in mind out-breath one-sidedly is shaking at the 
touching place called nimitta, resulting in prohibition of concentration. 

5. The mind of person who bears in mind in-breath one-sidedly is shaking at the out- 
breath, resulting in prohibition of concentration. 

6. The mind of person who bears in mind out-breath one-sidedly is shaking at the in- 
breath, resulting in prohibition of concentration. 
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Therefore these (6) kinds of factors, viz, 

1. The wandering mind on the in-breath of the person who bears in mind nimitta, 

2. The wandering mind on the nimitta of the person who bears in mind in-breath, 

3. The wandering mind on the out-breath of the person who bears in mind nimitta, 

4. The wandering mind on the nimitta of the person who bears in mind out-breath, 

5. The wandering mind on the out-breath of the person who bears in mind in-breath, 

6. The wandering mind on the in-breath of the person who bears in mind out-breath, 

are, indeed, factors of impurities ( upakkilesa dhanima ) of concentration of 
mindfulness of breathing. ( Patisam-164) 

(c) Third hexad_(6) kinds of factors of impurities 

1. The mind which follows the in-breath-out-breath continuously beyond touching place 
is disturbance of concentration, due to following to wandering. 

2. The mind which has a longing for the in-breath and out-breath which are not reaching 
at touching place yet, is disturbance of concentration through shaking. 

3. The mind which stops short and draws back from the function of practice, resulting 
from diminished in effort, is disturbance of concentration, due to following to laziness 
continuously. 

4. The mind which is so active with strenuous effort is disturbance of concentration, due 
to following to wandering continuously. 

5. The mind which inclines extremely towards pleasurable bases is disturbance of 
concentration, due to following to lust continuously. 

[Notes:_In this case, it means continuous following of lust to either pleasurable interest 

and agreeable feeling which arise in the continuum of practicing person who is taking into 
heart the sign of breathing, or bases which have been experienced with mockeries in the past. 
(Patisam -A-2-73)] 

6. The mind without inclination towards pleasurable bases is disturbance of 
concentration, due to following to ill will continuously. 

[ In this case, it means continuous following of ill will (-hatred) through either disagreeable 
feeling which arises in the continuum of practicing person with the mind of meditation, 
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which is lacking pleasurable interest, during taking into heart sign of breathing, or hatred, 
bases of hatred which have been experienced in the past. ( Patisam-A-2-73 )] 

These are (18) kinds of factors of impurities ( upakkilesa dhamma ) of concentration 
of mindfulness of breathing. 
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3.23 The fact which must be tried to be understood well 

The essence of above explanations are as follows:_ 

1. The righteous meditator should not keep awareness on pure the in-breath and out- 
breath one-sidedly through continuous following from nose tip or tip of upper lip until 
navel, and from the navel until nose tip or tip of upper lip. 

2. The righteous meditator should not keep awareness on pure touching place called 
nimitta one-sidedly. 

These two facts must be recognized carefully. There is a question how he must 
practice. The answer is as follows:_ 

Pali Quotation (Vs-1-271) 

= The practice of concentration of mindfulness of breathing can be accomplished only 
for the practicing person who keeps awareness on only touching place of the in-breaths-out- 
breaths. 

According to explanation of commentary the mind of meditation must be put at the 
touching place of the in-breaths-out-breaths. 

There is a question during practicing in that way which thing must be conscious and 
must he know only touching place or only process of touching? 

dlgharn va assassanto dlgham assassdmitipajdnati. (M-l-70) 

As the Exalted One preached in a way that “Breathing in long, he knows I breath in 
long etc.,” he must discern in order to distinguish only the in-breaths and out-breaths at the 
touching place but not only touching place or process of touching. However he ought not 
follow in-breath-out-breath continuously through leaving touching place. 

Now some noticeable facts have been presented for righteous persons who want to 
develop practice of mindfulness of breathing. It will be continued to present way of practice 
of mindfulness of breathing as follows:- 
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3.24 Two ways of approaching to the practice of mindfulness of breathing 

There are, generally, two kinds of persons who develop practice of mindfulness of 
breathing. Firstly some righteous persons develop concentration through any kind of 
meditation subject, four element meditation, kasina-ob} ect etc., and they transfer to 
ripassand practice by making that concentration as fundamental of vipassana. When they 
satisly in the stage of vipassana they continue to practice various meditation subjects again, 
such as, (10) kinds of kasina-o bjects, (8) kinds of attainments, mindfulness of breathing, four 
sublime states of mind etc. 
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If a practicing meditator with sufficient concentration for tundamental of \ipassand 
practice transfers practice of mindfulness of breathing, he can usually develop practice of 
mindfulness of breathing successfully within a short period. 

Similarly any meditator begins four elements meditation and then he transfers to 
practice of (32) bodily parts, practice on bone, white kasina successively. After developing 
fourth absorption of whitc-k«.s’/na, if he transfers to practice of mindfulness of breathing 
before transferring to vipassana practice, he will be successful practice of mindfulness of 
breathing very easily within short period. This is the first kind of persons who transfers 
practice of mindfulness of breathing from other meditation subjects. 

Second, some practicing persons develop concentration through mindfulness of 
breathing directly as beginning. Among those two kinds of persons, it will be presented on 
brief account of way of practice of mindfulness of breathing of the first kind previously. 

The practicing person who has transferred to ripassana practice successfully after 
developing concentration through either brief method of four elements meditation or detailed 
method of four elements meditation, must develop concentration again by taking object of 
four great elements, until the lights of concentration becomes brilliant, if he wants to transfer 
practice of mindfulness of breathing after attaining satisfaction in such stage of vipassand 
practice. 

[Notes:_See explanations relating to the fact all minds of meditation called adhicitta, of 

both samatha and vipassand practice have got brilliant lights, in page 528 etc., of this 
volume.] 

When the efficiency of lights becomes powerful through four elements meditation in 
that way, if he wants to transfer practice of mindfulness of breathing, he can transfer easily. If 
anybody wants to transfer practice of mindfulness of breathing before transferring to 
vipassand practice, he can transfer in similar way. 
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If he wants to transfer practice of kasina-o bjects but not practice of mindfulness of 
breathing in that way, he can do as he likes. Way of transferring in brief is as follows:_ 

When the light of concentration becomes brilliant through developing concentration 
by taking objects of four great elements he must scrutinize (32) bodily parts within his body, 
resulting in appearance of those parts gradually. After discerning on (32) bodily parts of both 
intemal and extemal continuums masterfully he has to practice foulness nature of bone of 
either internal or external continuum. Then he has to develop concentration by taking objects 
of foulness nature of both intemal and external continuums alternately. He must practice in 
order to see objects of bones at whatsoever (10) directions. If he is successful, he has to take 
into heart as “white, white”... by taking object of whitest part of external bone. When white 
k«.s7n«-objcct only remains after disappearance of object of bone he has to develop 
concentration by taking object of circular white A:a5i««-object continuously. If white kasina- 
object becomes brilliant, it will reach into the sign of full concentration called 
Patibhdganimitta. He has to develop concentration by taking object of that sign of full 
concentration continuously. When the concentration becomes stable and powerful he has to 
spread object of circular white Aa.s//!a-objcct upto (10) directions, gradually. That spreading 
object can bring forth long lasting stability of concentration, resulting in ability to reach (8) 
kinds of attainments called atthasamdpatti easily. He has to develop concentration until 
either fourth absorption or all eight kinds of attainments as he likes. 

In Mahdparinibbdna Sutta etc., the Exalted One preached on ways of disceming of 
four colour-objects by taking objects of those (32) bodily parts under the designation as 
abhibhdyatanajhdna 
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Pali Quotation (Ang-3-125) 

= A practicing meditator discems colours of intemal continuum of himself (= 32 
bodily parts of himself) and he discems both good and bad coloured small ( kasina ) 
corporealities of extemal continuum too. He has got a kind of perception as “I know, I see” 
by overcoming on those corporealities. This is the lirst abhibhayatana jhdna. (Ang-3-125) 

[Way of discerning in detail can be seen in the connnentary of Malia Vagga, 
Dighanikaya (DT-A-2-151,153), commentary called sammohavinodam (Abhi-A-2-212,248). 
Way of developing concentration by taking object of the four great elements can be seen in 
this volume, section of rupakammatthdna. Way of transferring to /cu.s/na-object in detail can 
be seen in Volume V, Section of samathakammatthdna.\ 
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After developing concentration by taking object of the white kasina-o bject upto any 
kind of degree of concentration, access concentration or anyone of (8) kinds of attainment or 
all eight kinds of attainments he can transfer to vipassana practice. When he has got 
satisfaction in any stage of vipassand practice he can transfer to practice of mindfulness of 
breathing, if he wants to transfer to that practice. If he wants to transfer to practice of 
mindfulness of breathing after developing concentration through any kind of kasina-objccls, 
white kasina etc., without transferring to vipassand practice, he can perform as he likes. 

When the righteous meditator wants to transfer practice of mindfulness of breathing 
he has to develop concentration again through experienced meditation subject upto light of 
concentration becomes brilliant. Then he must put mind of meditation at the touching place 
of the in-breath-out-breath, 

1. nose tip or 

2. tip of upper lip which is apparent object to be conscious as touching process by leading 
mindfulness towards object of practice called the in-breaths and out-breath lixcdly. Both 
the in-breaths and out-breaths must be discerned emphatically by watching at the 
touching place only. 

During discerning in that way the righteous meditator should not transfer touching 
place from nose tip to tip of upper lip and vice versa frequently. 

3.25 Facts to be questioned 

Why the meditator who wants to develop practice of mindtulness of breathing 
develops concentration through four great elements meditation as beginning and white 
kasina -0 bject etc., step by step? There is also a reasonable question that can the practice of 
mindfulness of breathing be perfonned only when sufficient concentration has been 
developed in that way. 

It should not be considered in this way. Everyone can develop concentration through 
practice of mindtulness of breathing as beginning in accordance with instmctions of way of 
practice. Because degree of concentration which in intended to be attained for oneself can be 
accomplished easily when succeeding concentration is supported by preceding concentration, 
it is instructed to develop acquired concentration again. Developing acquired concentration 
again might be very easy, due to occurrence of experienced route for everyone. Furthermore 
it can be found the evidence that if anyone develops concentration basing on acquired 
concentration of any kind of meditation subjects, it will be easier than pure practice of 
unexperienced one as beginning, in most practicing meditators. 
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If he is the meditator who has no experience to practice any kind of kasina-o bjects, 
white kasina, light kasina etc., he has to develop practice of mindfulness of breathing in 
accordance with its rules step by step. 

If the righteous meditator with sharp wisdom has got enough concentration through 
any kind of kasina objects, when he practices mindfulness of breathing he can attain the 
concentration upto the fourth absorption within one or two sitting periods (= about 3 hours) 
while the righteous meditator with moderate wisdom can attain the concentration upto the 
fourth absorption within two or three days. Acquired concentration should be developed 
again before practicing mindfulness of breathing because it is worth accepting the efficiency 
of preceding concentration which can give rise to great efficacy of relation of determinative 
dependence for advancement of succeeding concentration. 

3.26 Can one practice in that way? 

There is a question that can one practice in that way? The answer is that everyone can 
practice in that way. 

In Maharahulovada Sutta, Majjhimapannasa (M-2-83), the Exalted One preached 
Ven. Rdhuld the way of four elements meditation in detail so as to remove sellish desire on 
corporeal dhammas. Then way of developing on mindfulness of breathing upto the Fruit- 
Knowledge of Arahant was also preached continuously with regarding to the previous 
question of Ven. Rdhuld. The righteous meditator can, therefore, develop practice of 
mindfulness of breathing after four elements meditation, if he wants to practice one after 
another. If it is so, those meditators who have experience to practice remaining kinds of 
meditation subjects can perform practice of mindfulness of breathing. However those 
meditation subjects should not be mixed together and the meditator must keep awareness to 
practice speciTic kind of meditation subject in speciTic period one by one without mingling 
each other. 

At the time the Supreme Buddha was alive very famous disciples, Ven. Sdriputta 
Mahd Thero and Ven. Moggalldna Mahd Thero who had got various super psychic 
knowledge were very skillful in various kinds of meditation subjects, (10) kinds of kasina- 
objects etc. It is because super psychic knowledge is available depending upon kasina- 
objects. Those Mahd Theras also practiced mindfulness of breathing. In Mahdrdhulordda 
Sutta it can be found the fact Ven. Sdriputta Maha Thero instructed Ven. Rdhuld in order to 
perform practice of mindfulness of breathing after seeing sitting deportment of Ven. Rdhuld 
and knowing that kind of deportment was favourable for practice of mindfulness of breathing. 
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Furthermore, the Most Venerable Sdriputta Maha Thero preached detailed account 
of way of practice of mindfulness of breathing in the Pdli Text called Patisambhidd Magga. 
Those preachings are reliable evidence showing the Venerable Sdriputta was mastery in all 
kinds of meditation subjects thoroughly. 

The righteous meditator must, therefore, recognize respectfully the fact developing 
succeeding concentration through taking supporting of preceding acquired concentration is 
great advantageous way. 

3.27 The fact to be questioned again 
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With regarding to the words, “after developing concentration upto the fourth 
absorption through four elements meditation as beginning, white kasina-o bject, light kasina- 
object etc., and after emerging from that concentration, the in-breath and out-breath must be 
discerned at the touching place of those in-breaths-out-breaths with mindfulness”, there is a 
question that shall he need to practice counting method because commentary (Vs-1-270) 
instructs to begin with counting method. 

Pali Quotation (Vs-1-271, Patisam-A-2-95) 

How long does he count these in-breaths and out-breaths? He must count until the 
condition that mindfulness is stable on the object of in-breath-out-breath without counting. 
This is because the counting method is applied in order to attain only advantage of stability of 
mindfulness on the object of the in-breath-out-breath after removing initial application of the 
wandering mind towards extemal objects other than object of the in-breath-out-breath. The 
righteous meditator must, therefore, count until the condition that mindfulness is stable on 
the object of in-breath-out-breath. (Vs-1-271, Patisam-A-2-95) 

According to above explanation of commentaries, it should be recognized the 
counting method won’t be needed to perform when the mindfulness is stable on the object of 
in-breath-out-breath. 

When the righteous meditator who has developed concentration upto the fourth 
absorption through white kasina, light kasina, etc., keeps awareness on object of the in- 
breath-out-breath at touching place his mindfulness is usually stable on the object of in- 
breath-out-breath without any difficulty. If he is sharp wisdom person, sign of access 
concentration or sign of full concentration usually appears within one sitting period. It will be 
presented about signs in later again. In this case, it is intended to be said the mindfulness is 
easily stable on the object of in-breath-out-breath. It will be presented the fact relating to 
factor of stability of mindfulness again. 
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3.28 samdpatti (attainments) and ripassand 
Pdli Quotation (M-A-l-387, 388) 

= In the continuum of such practicing person both the concentration and vipassana 
knowledge are immatured. That practicing person who is sitting for long period through 
occurring ripassand knowledge becomes tired physically with excess heat inside his body 
like fire; sweating from ann-pit; radiated heat releases from top of the head; mentally is also 
weary, wom-out and shaking. 

That practicing person enters into the attainment called samdpatti again. Through 
relieving both physical and mental weariness ripassand knowledge is brought forth again. In 
the continuum of that practicing person who is sitting next time for long duration again both 
physical and mental weariness appear in similar way. That practicing person enters into the 
attainment in order to extinguish both physical land mental weariness again in similar to 
previous way and ripassand knowledge is brought forth. Thus the attainment called 
samdpatti is great advantageous for advancement of vipassana knowledge... pa... (M-A-l- 
387) 

Worldly simile_Wooden fort is great benelicial for warrior. That warrior has 

entered into the battle field depending on that wooden fort. When warriors are Hghting 
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against enemies in the battle field sometimes ammunition are used up, sometimes they are 
hungry. When any reason, such as this kind etc., occurs the warrior steps back into the forth 
and brings weapons; takes rest; eats food; drinks juice; wears body armour again; after doing 
various functions which are deserving to do urgently the warrior enters into the battle field 
again. When any reason, burden of defecation and urination etc., occurs during fighting he 
retreats into the fort again. After making supporting and stability himself inside the fort he 
enters into the battle field again. As wooden fort is great benelicial for a warrior, similarly 
attainment called samapatti is great benelicial for \ipassana practice. (M-A-l-387, 388) 
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Furthermore the benetit of \ipassana for attainment is greater than that of wooden 
fort for the warrior who swims and overcomes the battle field. Actually it is true that 
\ipassand knowledge is brought forth depending on attainment. However \ipassand 
knowledge which becomes strong efficiency completely not only protects attainment but also 
makes to arise full of efficiency of the latter. (M-A-l-387, 388) 

Worldly simile_ If both boat and properties on the boat are wanted to be 

transported from one place to another on land, those can be carried by bullock cart. Then in 
the water, if both bullock cart and properties on the cart are wanted to be transported from 
one place to another, those can be carried by boat. The boat transports burden to harbour 
through riverine route without any hitch. 

As this simile, even though \ipassand knowledge is brought forth depending on 
attainment, \ipassand knowledge which becomes strong efficiency completely not only 
protects attainment but also makes to arise full of efficiency of the latter. It should be 
recognized the attainment as bullock cart on land while \ipassand as the boat in water 
respectively. (M-A-l-388) 

According to above explanations of commentary, \ipassand and absorption- 
attainment are mutually benefittable dhammas so as to be strong and stable each other. 
Therefore if anyone transfers to \ipassand through making any attainment of kasina-o bjects, 
white kasina-ob\ cct etc., as fundamental of \ipassand practice, \ipassand knowledge 
becomes strong efficiency completely depending on that attainment, resulting in arising of 
complete efficiency until penetrative knowing and seeing on the Path-Knowledge, Fruit- 
Knowledge, nibbdna. Furthermore, that \ipassand knowledge with strong efficiency can 
protect stability of attainments of k«.v/n«-objccts, white kasina-o bject etc. Those kinds of 
attainments never fall back easily, due to presence of stability which is bcnetltcd by the 
efficiency of relation of determinative dependence of \ipassand knowledge. 

Furthermore, if anyone transfers any kind of concentration, such as practice of 
mindfulness of breathing etc., by taking supporting factor of any kind of attainments of 
/ca.s/nu-objccts, white Zca.v//ia-object etc., which is available to develop concentration easily at 
every time, the concentration of practice of mindfulness of breathing can become very strong 
efficiency within short period, due to presence of supporting factor of efficiency of relation of 
determinative dependence of preceding concentration. The mindfulness associating with that 
concentration of mindfulness of breathing can exist fixedly on the object of the in-breath and 
out-breath. 
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If the mindfulness can exist fixedly on the object of in-breath-out-breath in that way, 
the foundation of practice of mindfulness of breathing, i.e., 
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“so satova assasati, satorapassasati. (M-l-70)”, 

“that practicing bhikkhu brings forth the in-breath with outshining mindfulness only and 
brings forth the out-breath with outshining mindfulness only”, has also been accomplished 
well. According to the instruction of commentary, the function of counting method has been 
already (inished. It is because if the mindfulness can exist fixedly on the object of in-breath- 
out-breath, the function of counting method has also been finished. (See Vs-l-272) 

In this case it means only foundation of practice of mindfulness of breathing has been 
accomplished but not he becomes a person called satokarl. It should be recognized only 
when any person has fulfilled to discem completely on (32) kinds of modes, i.e., (16) modes 
in the in-breath and (16) modes in the out-breath occurring in four tetrads as mentioned 
above, can he become the person of satokan. (See Patisam-174) 

The person who is always mindful of both in-breath and out-breath in that way can 
begin the practice shown in the first tetrad. It will be present in detail, in later. Now it will be 
continued to present how the mindfulness can be stable for beginner who has no experience 
to develop concentration through other meditation subjects. 

3.29 Try to practise 

If the meditator, who has not got sufficient concentration through other meditation 
subjects and vipassana knowledge with strong efficiency, wants to practice mindfulness of 
breathing, he must discern only objects of the in-breath and out-breath at touching place, i.e., 
nose tip or tip of upper lip, with mindfulness. He has to try in order to be mindful on the 
objects of in-breath and out-breath previously. If he has got great perfection called paramita 
of previous lives, his mind of meditation will exist fixedly on the objects of in-breath-out- 
breath within one or two sitting periods. When mind of meditation is stable on the objects of 
in-breath and out-breath about half or one hour etc., he has to practice following instmctions 
shown in the first tetrad step by step. It is because counting method can be applied for only 
beginners who are unable to be mindful or objects of in-breath-out-breath anymore. If any 
person tries to practice so as to be mindful on the objects of in-breath and out-breath in that 
way and the mind of meditation is unable to be stable fixedly, even though he takes for two 
or three days, he must begin with counting method. 
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3.30 Five stages (pancasandhika) 

The Exalted One preached this first tetrad of mindfulness of breathing by means of 
kdydnupassand satipatthdna and samatha practice for beginner. Remaining three kinds of 
tetrads were preached by means of vedananupassand, cittdnupassand, dhammdnupassand 
respectively for those practicing persons who have got absorption through the first tetrad. 
Therefore those gentlemen and ladies who want to reach the Fruit-Knowledge of Arahant 
together with four kinds of Knowledge of Discrimination ( patisambhidd hana) through 
vipassand knowledge which has proximate cause, the fourth absorption of mindfulness of 
breathing, should like to perform basic functions, purifying morality etc., and they have to 
leam five stages of way of practice of mindfulness of breathing. (Vs-l-269) 

1. Learning ( uggalia )_ Learning of the meditation subject in Pdli is called 

uggaha. 

In the next method, learning of the meditation subject both in Pdli and meaning is 
called uggaha. 
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2. Questioning (paripucchd )_Questioning on the meaning of meditation subject is 

called paripuccha. In the next method, scrutinizing and questioning on some facts 
which are doubtful whether or not avoiding in meditation subject is called 
paripucchd. 

3. Recognizing ( upatthdna )_Recognizing on mode of appearance of signs in a way 

that “in this case, this kind of sign can appear in the continuum of person who 
develops practice of mindMness of breathing in this way “etc., is called upatthana. 

4. Full absorption ( appand )_Recognizing on mode of arising of M1 absorption in a 

way that “ this kind of absorption falls; it will be reached into M1 absorption in the 
continuum of person who develops practice of mindMness of breathing in this way” 
etc., is called appand. 

5. Characteristic (lakkhand) _ Recognizing on characteristics of practice of 

mindMness of breathing, such as, (a) the characteristic of completion with M1 
absorption called thapand which is resulting from capable of putting the mind of 
meditation on the object of sign of M1 concentration which arises depending on 
object of the in-breath-out-breath, in order to be stable and fixedly for long time when 
practice of mindMness of breathing is performed through counting method, 
connexion method, touching method; and (b) the characteristic of way of reaching 
into the pinnacle called the Fruit-Knowledge of Arahant, which arises through 
vipassand knowledge which is called sallakkhand, due to capable of distinguishing 
and disceming on nature of anicca, dukkha, anatta of conditioned things called 
assdsapassdsakdya (=physical constituents of in-breath-out-breath), rupakdya 
(physical constituents of the whole body), ndmakdya (mental constituents), together 
with causal dhammas when vipassand practice is transferred by making that 
absorption of mindMness of breathing as Midamental of vipassand etc., is called 
sallakkhand. 

PAGE-289 

These are five stages called pahcasandhika which are worth learning previously for 
practicing persons who want to develop mindMness of breathing. (Vs-l-270,MahdtT-l-327) 
Learning the practice of mindMness of breathing with these five stages mentioned 
above, he neither tires himself nor worries the teacher. 

Therefore in giving this meditation subject consisting in mindMness of breathing 
attention he can live either with the teacher or elsewhere in an abode of any kind 

(1) in the forest, 

(2) at the foot of tree 

(3) at the empty place, 

leaming the practice of mindMness of breathing with the five stages thus, getting a little 
expounded at a time and taking a long time over reciting it. He should sever the minor 
impediments. After finishing the work connected with the meal and getting rid of any 
dizziness due to the meal he should seat himself comfortably. Then, making sure he is not 
confused about even a single word of what he has leamed from the teacher, he should take 
into heart this practice of mindMness of breathing through cheering his mind by recollecting 
the special qualities of the Triple Gems. (Vs-l-270) 

3.31 Sequence of way of taking into heart 

Pali Quotation (Vs-l-270) 

1. ganana _Counting the in-breath-out-breath is called ganand. 
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2. anubandhana _Carrying on the mindfulness through continuous following to in- 

breaths and out-breaths after watching from touching place, resulting in connexion of 
mindfulness without interruption, is called anubandhana. 

3. phusana _Touching of the in-breath-out-breath on touching place called nose tip 

or tip of upper lip is called phusand. 

4. thapana _Falling and fixing into the full absorption is called thapand. The full 

absorption is called thapand, due to capable of putting mind of meditation fixedly on 
the object of sign of full concentration. 

5. sallakkhand _ Yipassand knowledge is called sallakkhand, due to capable of 

distinguishing and keeping in mind the nature of anicca-dukkha-anatta of 
conditioned things called assdsapassdsakdya, kdrajakaya, ndmakdya together with 
causal dhammas. 
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6. vivuttand _Noble Path dhantma enters into the Unconditioned Element, Eternal 

Peace called nibbdna in a sudden burst of speed through emerging from both 
upddinnaka pavatta called apparent arising of resultant dhammas, due to obvious 
occurrence of causal dhammas and conditioned things. During entering in that way, 
the Noble Path-Knowledge eradicates respective causal dhammas ignorance, craving, 
clinging etc., successively. When the Path-Knowledge of Arahant is reached causal 
dhammas cease through absolute cessation called anuppddanirodha in which they 
never arise again. Due to absolute cessation of causal dhammas, resultant dhammas 
also cease absolutely after final death of Arahant called parinibbdnacuti. The Noble 
Path dhamma is, therefore, called vivattand, due to capable of sinking continuity of 
corporeality-mentality from upddinnakapavatta and sahkhdra nimitta (=emblem of 
conditioned things) and due to capable of ceasing cycling of rounds of rebirth. 

7. pdrisuddhi _ Noble Fruit-Knowledge is called parisuddhi (thorough 

purilication), due to presence of nature of extinguishing of all kinds of impurities 
called deTilements. 

8. patipassana _Each kind of Receiving Knowledge which is capable of reviewing 

on the Path-Knowledge, Fruit-Knowledge, nibbdna, deTilements which has be 
eradicated and dehlements which has not been eradicated yet, is called patipassand. 
These are sequence of way of taking into heart for the person who performs practice 
of mindfulness of breathing. 


3.32 Counting method (ganana) 

Among those (8) kinds of functions, the clansman and clanswoman who are beginners 
should take into heart this practice of mindfulness of breathing by counting. 

Pdli Quotation (Vs-l-270) 

And when counting, the practicing person should not stop short of five or go beyond 
ten or make any break in the series, such as one, three, five etc. In other words, the practicing 
meditator has to try so as to be stable mindfulness on the object of inn-breath and out-breath 
without using counting method within two or three days. If the mindfulness becomes stable 
on the object of in-breath and out-breath within two or three days, he has to practice in 
accordance with the first tetrad of practice of mindfulness of breathing, trying to know length 
or shortness of breathing etc., without counting. Unless the mindfulness becomes stable on 
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the object of in-breath and out-breath within two or three days, he has to apply counting 
method again. During counting, he should not make any break in the series. 
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By stopping short of ffve his thoughts get excited in the cramped space, like a herd of 
cattle shut in a cramped pen. Furthermore, by going beyond ten his thoughts take the number 
[rather than the breaths] for their support. By making a break in the series he trembles, if the 
practice has reached completion or not. So he should do his counting without those faults 
called stopping short of five, going beyond ten, making any break in the series. ( Vs-l-270 ) 

(a) Counting method of grain measurer 

When he begins with counting method he should at first do it slowly as a grain 
measurer does. For a measurer having filled his measure, says ‘One’, and empties it, and then 
retilling it, he goes on saying ‘One, One’ during removing any rubbish he may have noticed. 
And the same with ‘Two, Two’, and so on. So, taking the in-breath or the out-breath, 
whichever appears, he should begin with ‘One, One’ and count up to “Ten, Ten, noting each 
as it occurs, i.e., 

1. if the in-breath is obvious, noting the in-breath, 

2. if the out-breath is obvious, noting the out-breath, 

3. if both kinds of the in-breath and out-breath are obvious, noting both kinds. 

As he does his counting in this way the in-breaths and out-breaths become obvious to 
him as they enter in and issue out. (Vs-l-270) 

The essence of above explanation of commentary is as follows: 

In both kinds of the in-breath and out-breath, the practising person with otmous in- 
breath should take the in-breath while the person with obvious out-breath should take the out- 
breath, the person with obvious both kinds, both kinds, and then he must count ‘One, One’, 
etc., before second in-breath or second out-breath or second both kinds of in-breath-out- 
breath. It should be recognized similarly on counting as ‘Two, Two’ etc. 
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Now it will be presented an example of way of counting of a person with obvious 
both kinds. 

1. the in-breath-out-breath - one-one-one. 

2. the in-breath-out-breath - two-two-two. 

3. the in-breath-out-breath - three-three-three.... 

4. the in-breath-out-breath - four-four-four.... 

5. the in-breath-out-breath - fivc-fivc-five.... 

6. the in-breath-out-breath - six-six-six.... 

7. the in-breath-out-breath - seven-seven-seven.... 

8. the in-breath-out-breath - eight-eight-eight.... 

When counting reaches to number “eight”, he has to start from ‘One’ again. If he 
wants to count up to ‘Ten’, he can count as he likes. But he must count without any break in 
the series. 

This kind of counting method is not similar to quick reciting mantra which is done by 
parents when children fall down on the ground but as working the bellows which is done by 
silversmith. It is designated as slow counting method of grain measurer (dandhaganand 
dhahhamapakaganana) because the practicing bhikkhu counts slowly through considering 
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on the in-breath as beginning but not the out-breath which is the beginning process for newly 
bom babies. 

Pali Quotation (MahatT-1-328) 

Those words, “in both kinds of the in-breath and out-breath obvious one should be 
taken and counting must be performed”, are said by commentary with referring to the 
practicing person who has got any kind of obvious one previously. If both kinds of the in- 
breath and out-breath are obvious for such practicing person, that person should take both 
kinds of in-breath-out-breath and then he has to count one pair after another. Because the 
tenn, yo upatthati (obvious breath), is said by commentary, in two kinds of out-breath which 
go out through two nostrils, the out-breath which goes out through such nostril becomes very 
obvious, such out-breath should be taken for counting. It should be recognized that tenn, yo 
upatthati (=obvious breath), means practice of mindfulness of breathing should be perfonned 
through taking that kind of breath which is more obvious than the other for simultaneous 
occuning in two nostrils. 
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Though any kind of in-breath and out-breath becomes obvious in the continuum of 
meditator who counts as mentioned above, both kinds become obvious gradually, due to lack 
of wandering of mind towards various extemal objects other than object of the in-breath-out- 
breath through counting method. (Mahdtl-1-328) 

b. Counting method of cowherd 

At the beginning of practice of mindfulness of breathing the in-breath and out-breath 
are not obvious in the continuum of meditator, due to lack of purilication of mind. When 
impurities of mind called hindrances ( nlvarana ) become clear in later the in-breaths and out- 
breaths are obvious and then the righteous meditator should count quickly as a cowherd does 
after leaving off counting method of a grain measurer. 

For a skilled cowherd takes pebbles in his pocket and goes to the cow pen in the 
morning, whip in hand; sitting on the bar of the gate, prodding the cows in the back, he 
counts each one as it reaches the gate, saying ‘One, two,’ dropping a pebble for each. And the 
cows of the herd, which have been spending the three watches of the night uncomfortably in 
the cramped space, come out quickly in parties, jostling, each other as they escape. So he 
counts quickly ‘three, four, five’ and so up to ten. 

Similarly the righteous meditator should count the in-breaths and out-breaths quickly. 
For the practicing bhikkhu who counts the in-breaths and out-breaths through slow counting 
method of grain measurer of quick counting method of cowherd the in-breaths and out- 
breaths become obvious and arise quickly over and over. Afterwards, this practicing bhikkhu 
must count quickly as one, two, three, four, five, six, or 
one, two, three, four, five., six, seven or 
one, two, three, four, five., six, seven, eight or 

one, two, three, four, five., six, seven, eight, nine, ten etc., by taking object of every pair of 
in-breath-out-breath which just reach at nostril but not interior or exterior of nose tip or tip of 
upper lip. 
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It is right._In the practice of mindfulness of breathing which is concerning with 

counting the mind of meditation becomes concentrated through efficiency of counting only. It 
should be recognized it is similar to the fact the boat can be stopped in water Howing which 
flows very swiftly through the efficiency of supporting factor of punting pole. (Vs-1-271) 

c. How the practice can be fulfilled 

Thus the practice of mindfulness of breathing called the in-breaths and out-breaths 
become apparent to that practicing person who counts quickly as an uninterrupted process. 

[Notes:_ In this case, the usage, “ as an uninterrupted process”, but not 

“uninterruptedly”, is said because uninterrupted process can occur within full absorption 
cognitive process called thapand only. During performing counting method minds of 
meditation which discern the in-breath-out-breath are only continuity of great wholesome 
impulsions of mind-door cognitive processes in sensual sphere for worldling and fulfilling 
persons ( sekkha ). In this case, that cognitive process consists of one adverting consciousness 
and (7) times of impulsions, due to taking object of concept called the in-breath and out- 
breath. Those mind-door cognitive processes are separated by life-continuums which takes 
any kind of three objects, action-emblem of action-emblem of destination ( kamma - 
kammanimitta-gatinimitta) which were objects of impulsions adjacent to death of previous 
life. Therefore, the usage, “as an uninterrupted process” is applied without saying 
uninterrupted process, due to occurrence of objects taken by life-continuum is not the in- 
breath-out-breath. It refers only most occurrence of cognitive processes and less occurrence 
of life-continuums.] 

Then, knowing that it is proceeding uninterruptedly, he can count quickly (early in the 
way just described, not discerning the wind either inside or outside the nostril). For by 
bringing his consciousness inside along with the inhaling breath it seems as if it were 
buffetted by the wind inside or filled with fat. By taking his consciousness outside along with 
the exhaling breath it gets distracted by the multiplicity of extemal objects. However, his 
practice of mindfulness of breathing can be fulfilled when he fixes his mindfulness on the 
place touched by the breaths. That is why it was said above ‘He can count quickly (early in 
the way just described, not discerning the wind either inside or outside the nostril). (Vs-1- 
271) 
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d. How much does it take to count? 

The period how much it takes to count is that_the mindfulness is stable on the 

object of the in-breath and out-breath without counting throughout such period, he has to 
count throughout that period. It is because the counting method is performed with intended to 
attain advantage of the stability of mindfulness on the objects of the in-breaths and out- 
breaths through severing initial applications on various external objects, other than the in- 
breath-out-breath. (Vs-1-271) 

When the mindfulness becomes stable on object of the in-breath-out-breath through 
counting method the practicing person has to endeavour the way of practice that knowing the 
length and shortness of breathing which is found in the first tetrad of Pali Text. 

3.3 1. The length 2. The shortness 
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This way of discerning that concemed with the length and the shortness of breaths can 
be found in page 175, paragraph 166, Pali Text called Patisambhida Magga. 

Pali Quotation (Patisam-175) 
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How, breathing in long, does he know: 

“I breathe in long”? 

How, breathing out long, does he know: 

“I breathe out long”? 

1. He breaths in a long in -breath reckoned as an extent. 

2. He breaths out a long in -breath reckoned as an extent. 

3. He breathes in and breathes out long in-breaths and out-breaths reckoned as an extent. 

4. As he breathes in and breathes out long in-breaths and out-breaths reckoned as an 
extent, zeal arises. (= Additional zeal, which is prolitable and has the characteristic of 
desire to act, arises due to the satisfaction obtained when the meditation has brought 
progressive improvement.) Through zeal he breathes in a long in-breath more subtle 
than before reckoned as an extent. 

5. Through zeal he breathes out a long out-breath more subtle than before reckoned as an 
extent. 

6. Through zeal he breathes in and breathes out long in-breaths and out-breaths more 
subtle than before reckoned as an extent. 

7. As, through zeal, he breathes in and breathes out long in-breaths and out-breaths more 
subtle than before reckoned as an extent, pleasurable interest arises (due to fulfilhnent 
of the practice). Through pleasurable interest he breathes in a long in-breath more 
subtle than before reckoned as an extent. 

8. Through pleasurable interest he breathes out a long out-breath more subtle than before 
reckoned as an extent. 

9. Through pleasurable interest he breathes in and breathes out long in-breaths and out- 
breaths more subtle then before reckoned as an extent. 

As, through pleasurable interest, he breathes in and breathes out long in-breaths and 
out-breaths more subtle than before reckoned as an extent his mind turns away from the long 
in-breaths and out-breaths (when brilliant sign of full concentration arises depending on long 
in-breaths and out-breaths), and equanimity ( tatramajjhattupekkhd ) is established. 
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Long in-breaths and out-breaths in these nine ways are designated as kdya (bodily 
constituents). The mindfulness is designated as upatthdna (the establishment or foundation) 
due to capable of establishing towards objects of those in-breath-out-breath. The wisdom 
which can discem over and over is designated as hana (knowledge). 

Bodily constituents ( kaya ) can be designated as upatthdna (due to occurrence of 
establishment (foundation) of mindfulness, but not sati (mindfulness). The mindfulness can 
be designated as both upatthdna (due to capable of establishing towards object) and sati (due 
to capable of remembering). By means of that mindfulness and that knowledge those three 
kinds of kaya (= bodily and mentally constituents), i.e., 

1. assdsapassdsakdya (bodily constituents of in-breath-out-breath), 

2. rupakaya called karajakdya (all kinds of bodily constituents) which are dependence 
of that assdsapassdsakdya, 
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3. namakaya (mentally constituents) which arise by taking object of those riipakaya, 
are discerned over and over. It is, therefore, designated as kdye kdyanupassand 
saatipatthdna bhavand.\ ( Patisam-175, Mahdtl-1-320) 

Furthermore, in paragraph number 169, Patisambhidd Magga, the ways of discerning 

that concerned with the shortness are preached as follows;_ 

How, breathing in short, does he know: 

“I breathe in short’’? 

How, breathing out short, does he know: 

“I breathe out short’’? 

1. He breathes in a short in-breath reckoned as a little. 

2. He breathes out a short in-breath reckoned as a little. 

3. He breathes in and breathes out short in-breaths and out-breaths reckoned as a little. 

4. As he breathes in and breathes out short in-breaths and out-breaths reckoned as a 
little, zeal arises. (= Additional zeal, which is prolltable and has the characteristic of 
desire to act, arises due to the satisfaction obtained when the meditation has brought 
progressive improvement.) Through zeal he breathes in a short in-breath more subtle 
than before reckoned as a little. 

5. Through zeal he breathes out a short out-breath more subtle than before reckoned as a 
little. 

6. Through zeal he breathes in and breathes out short in-breaths and out-breaths more 
subtle than before reckoned as a little. 

7. As, through zeal, he breathes in and breathes out short in-breaths and out-breaths 
more subtle than before reckoned as a little, pleasurable interest arises (due to 
fulfillment of the practice). Through pleasurable interest he breathes in a short in- 
breath more subtle than before reckoned as a little. 
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8. Through pleasurable interest he breathes out a short out-breath more subtle than 
before reckoned as a little. 

9. Through pleasurable interest he breathes in and breathes out short in-breaths and out- 
breaths more subtle then before reckoned as a little. 

As, through pleasurable interest, he breathes in and breathes out short in-breaths and 
out-breaths more subtle than before reckoned as a little his mind tums away from the short in- 
breaths and out-breaths (when brilliant sign of full concentration arises depending on short 
in-breaths and out-breaths), and equanimity ( tatramajjhattupekkhd ) is established. 

Short in-breaths and out-breaths in these nine ways are designated as kdya (bodily 
constituents). The mindfulness is designated as upatthdna (the establishment or foundation) 
due to capable of establishing towards objects of those in-breath-out-breath. The wisdom 
which can discem over and over is designated as ndina (knowledge). 

Bodily constituents ( kaya ) can be designated as upatthdna (due to occurrence of 
establishment (foundation) of mindfulness, but not sati (mindfulness). The mindfulness can 
be designated as both upatthdna (due to capable of establishing towards object) and sati (due 
to capable of remembering). By means of that mindfulness and that knowledge those three 
kinds of kdya (= bodily and mentally constituents), i.e., 

1. assdsapassdsakdya (bodily constituents of in-breath-out-breath), 

2. rupakaya called karajakdya (all kinds of bodily constituents) which are dependence 
of that assdsapassdsakdya, 
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3. namakaya (mentally constituents) which arise by taking object of those rupakaya, are 
discerned over and over. It is, therefore, designated as kaye kayanupassana 
saatipatthana bharana. (Patisam-180, paragraph number 169) 

3.34 How mind of meditation backs out from original in-breath-out-breath 

Pali Quotation ( Patisam-A-2-107) (MahatT-1-319) 

When the in-breaths and out-breaths become very subtle condition through efficiency 
of concentration of mindfulness of breathing the sign of full concentration of mindfulness of 
breathing arises depending on original in-breath-out-breath with the result that the mind of 
meditation backs out from the object of original in-breath-out-breath. It means the mind of 
meditation is taking object of brilliant sign of full concentration of mindtulness of breathing. 
(Patisam-A-2-107) (Mahatl-1-319) 
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3.35 Way of arising and establishment of equanimity 

Pali Quotation (Patisam-A-2-107) (MahatI-1-319) 

The words, “equanimity is established”, means when concentration which is varied as 
two kinds, access concentration and full concentration arises by taking object of that brilliant 
sign of full concentration of mindfulness of breathing the equanimity called tatramajjhattata 
which is capable of balancing mind of meditation on the object of sign of full concentration 
of mindfulness of breathing so as not to reach either stopping short or enthusiasm is 
established well, due to lack of anxiety for well establishment of mind of meditation on 
object of sign of full concentration of mindtulness of breathing. (Patisam-A-2-107) (MahatT- 
1-319) 

According to above explanations of Pali Text, commentary and sub-commentary, it 
should be recognized the facts in the stage of ways of discerning long and short breaths which 
are inclusive in the first tetrad of mindfulness of breathing those signs of access and full 
concentration can appear, resulting in availability to arise access absorption, full absorption 
called access concentration, full concentration by taking objects of those signs respectively. 

3.36 Long (short) in-breath-out-breath bodily constituents 

There is a question that which are kaya found in those words, “long in-breath-out- 
breath are designated as kaya, short in-breath-out-breath are designated as kaya\l 

Pali Quotation (Patisam-A-2-107) (MahatT-1-319) 

In those words, “long (short) in-breath-out-breath are designated as kaya'\ the tenn, 
kaya, means as follows:_ 

1. Even though in-breaths and out-breaths which arise as long (short) occurrence are 
only spreading particles of corporeal units they have got the meaning called 
collectiveness of numerous corporeal units, resulting in designating as kaya. 
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2. In this case, depending upon the in-breath-out-breath, sign of access concentration 
and sign of full concentration arise due to efficiency of concentration of mindfulness 
of breathing. Those signs of access and full concentration, which arise depending on 
those original in-breath-out-breath, have also got designation as assdsapassdsa (= in- 
breath-out-breath). ( Patisam-A-2-107, MahatT-1-319) 

According to above explanations of commentary and sub-commentary, when sign of 
access concentration and sign of M1 concentration arise in the continuum of practising 
person who develops practice of mindMness of breathing it can be said he is still practising 
mindMness of breathing although the mind of meditation backs out from original in-breath- 
out-breath without taking object of those in-breath-out-breath. This is because those sign of 
access concentration and sign of M1 concentration, which arise depending on original in- 
breath and out-breath, have also got designation as assdsapassdsa ( = in-breath-out-breath). 
The righteous meditator should like to recognize this fact careMly. 
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Namo tassabhagavato arahato sammasambuddhassa 

3.2.18. upatthanam sati = fixed situation of the mindfulness 

upatthanam satlti tam arammanam upecca titthatTti sati upatthanam nama. ( Patisam- Com- 
2-107) 

upatthanam satlti arammanam upagantva titthatTti sati upatthdnam nama.(MahatT-\ -319) 

The meaning of upatthanam sati ( the mindfulness is called upatthana) is that — 
“due to ability to fix on that object called sign of full concentration ( sign of neighbourhood 
concentration), the mindfulness (sati) is called upatthdnam" . It can be said that the 
mindfulness is fixedly situated on the object. 

[Notes: Explanation on sign of neighbourhood concentration will be presented later.] 

3.2.19. anupassandhdnam = repeated discerning is known as knowledge 
kayoti dve kaya namakdyo ca rupakayo ca. (Patisam- 181) 

anupassana hdnanti samathavasena nimittakdyanupassand, vipassanavasena 

ndmakdyarupakdydnupassand hananti attho. (Patisam- Com-2-107) 

anupassana hananti samathavasena nimittassa anupassand, vipassanavasena 
assdsapassdse, tannissayahca kayam “ rupa”nti, cittarn tamsampayuttadhamme ca “ arupa”nti 
vavatthapettva namarupassa anupassana ca hanam, tattha yathabhutavabodho. (MahatT-l- 
320) 

The meaning of anupassandhana is that - in the aspect of samatha stage, repeated 
discerning on sign of full-concentration is known as anupassanahdna. In the aspect of 
vipassana stage, the knowledge by which repeated disceming and taking into heart these 
corporeal and mental dhamma, 

1 . assasapassasakaya which is called all kinds of corporealities consisting in a group 
of sound nonads produced by mind (cittajanavaka kalapas ) which are occurring in the whole 
in-breath and out-breath, 
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2. karajakaya which is called all kinds of corporealities including primary (underived 
)and secondary (derived) corporealities on which assasapassasakaya is dependent, 

3. namakaya which is called all kinds of mentalities including mind and mental 
concomitants which are occurring by taking the object of rupakaya including those 
assasapassasakaya and karajakaya, is called anupassandhdna. It is penetrative knowledge on 
those corporeal and mental dhamma correctly indeed. ( Patisam- Com-2-107, MahatT- 1-320) 

According to explanations found in these Pali, commentary and sub-commentary, 
although the foundation stage of the practice consists of assasapassasakaya only, three kinds 
of kaya, i.e., assasapassasakaya, rupakaya, namakaya, can be found in later stages of both 
samatha and vipassana . It should, therefore, be recognized the fact that the kbya found in 
kdydnupassana satipatthana means all kinds of corporeal and mental dhamma. It should be 
read the following explanations. 
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3.2.20. kaya is called upatthana but not sati 

kayo upatthananti so kayo drammanakaranavasena upagantva sati ettha titthatiti 
upatthanam nama. ettha ca “ kayoupatthana”nti imina itarakayassapi sahgaho hoti 
yathdvuttasammasanasdrassdpi idha icchitatta. no satiti so kayo sati nama na hoti. (Mahdti- 
1-320) 

= rupakaya includes assasapassasakaya and it's dependence corporealities called 
karajakaya which are un-derived and derived corporealities. Those mental dhammas which 
occur by taking the objects of that rupakaya are called namakaya. Due to fixability of the 
mindfulness on these rupakaya and namakaya by means of taking the object of the latter, 
those rupakaya and namakaya, the situation of the mindfulness, are known as upatthana . In 
this case, with regarding to the Pali Text, the word kdyoupattanam should not be interpreted 
on rupakaya only but on both rupa- and namakaya collectively. It is because the field of 
three general characters, i.e., riipakdya and namakaya, which is all known as 
sammasanacara dhamma, is intended to be essential in this case. However, it should be 
recognized the fact that those kaya is called kaya due to the situation of the mindfulness only 
and they, themselves, are not fixability on the like the mindfulness resulting it can not be 
called sati. (Mahati- 1-320) 

sati upatthdnahceva sati ca saranatthena upatitthanatthena ca. ( Mahati- 1-320) 

Due to fixability of the mindfulness on the object of sign of concentration in the 
aspect of samatha stage, that of the mindfulness on the object of rupa- and namakaya in the 
aspect of vipassana stage, and due to occurrence of previous mindfulness which is the fixable 
situation of the succeeding mindfulness, the mindfulness is called not only upatthana but also 
satijMahati- 1 -320) 
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3.2.21. tam kdyam anupassati 

In the words, “that kaya is discemed by that mindfulness and knowledge”, there are 
questionable for a wise that “which is that kayaT ’ “how that kdya be discerned?” etc. It is 
explained in the commentary of Patisambhida Magga as follows. 

tam kayam anupassatlti samathavipassanavasena yathdvuttam kayam anugantva 
jhdnasampayuttahanena vd vipassandhdnena va passati. ( Patisam- Com-2-108) 

In the aspect of samatha stage, the practicing meditator discems repeatedly on very 
bright sign of full concentration which is representative of in- and out-breath and touching 
place so-called assdsapassdsa nimitta kaya, by means of the knowledge associating with the 
absorption (jhana ). 

[In the tetrad method, there are 34 mind and mental concomitants in the first 
absorption of andpanassati (mindfulness of breathing ), while 32,31,31 mind and mental 
concomitants in the second, third and fourth absorption, respectively. Those mind and mental 
concomitants occur simultaneously within one mind moment (cittakkhana). Among those 
mind and mental concomitants, the knowledge called pahhindare is also included. That kind 
of mental concomitant is the knowledge associating with absorption, which is called the right 
view of the absorption( jhdna-sammdditthi ). It should be recognized the fact that in the 
samatha stage, repeated discerning on the sign of full concentration of andpanassati by that 
knowledge is known as kdydnupassand satipatthdnabhdvand\. It can be seen in tables 
shown in Section 5, ndmakammatthdna. 
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In the aspect of vipassana stage, the practicing meditator discerns repeatedly on 
rupakaya, i.e., in-breath, out-breath and karajakaya, and all kinds of mentalities called 
namakaya associating with their causes, by means of three general characters altematively, 

i.e., impennanence (anicca), suffering ( dukkha ), non-self ( anatta ) which are called vi ipassana 
knowledge. It should be recognized the fact that in the vipassana stage, repeated discerning 
on those rupakaya and namakaya associating with their causes by vipassana knowledge is 
known as kdydnupassand satipatthdnabhdvand. 


3.2.22. An important assumption 

Some noble teachers assume that ‘repeated discerning on the corporeal dhamma only 
is called kdydnupassanasatipatthana ’. They misunderstand on kdydnupassandsatipatthana by 
which only corporeal dhamma would be discemed. They have no desire to accept explanation 
of the word, found in commentaries, i.e., mukhena (beforehand)which can be seen in 
Mijjhima-Com- 1 -245 as follows, 

1 . kdyanupassanamukhena 

2 . vedananupassanamukhena 

3 . cittdnupassandmukhena 

4. dhammdnupassandmukhena (. M-Com-1-245 ). 

It would be presented on the explanations relating to this fact in accordance with the 
commentary of Patisambhida Magga. In order to understand clearly - it would be presented 
previously Pali text found in Patjsambhida Magga which explains on original words 
(samvannetabbapada). 


PAGE 303 

taya satiya tena hanena tam kayam anupassati, tena vuccati kaye kdyanupassand 
satipatthdnabhdvandti. (Patisam- 175) 

English translation of this Pali has been presented previously. However, it will be 
presented again in order to remember interpretation as follows. 

That kaya is discemed repeatedly by that mindfulness and knowledge. It, therefore, is 
called kdydnupassand satipatthdnabhdvand. 

In above Pali quotation the meaning of u tam kayam (that kdya )” has been explained 
previously ( See section 3.2.21, PAGE 302 ). In the commentary of Patisambhida Magga, it 
is explained in detail the fact that “it must be understood on the word kaya as both rupa and 
ndmakdya”, as follows. 

tam kdyanti anidditthepi ndmarupakaye kayasaddena tassapi sahgahitatta niddittham 
viya katva vuttam. aniccdnupassanddayo hi ndmarupakdye eva labbhanti, na nimittakaye. 
(Patisam- Com-2-108) 

[The meaning of above Pali quotation is as follows.] 

In the Pali Text of Patisambhida Magga, it is preached that — 

anupassatiti katham tam kdyam anupassati, aniccato anupassati, no niccato ... 
(Patisam -175,176) 

=In the word anupassati (repeatedly discern), how that kaya would be discemed 
repeatedly? It would be discemed repeatedly by means of aniccai i mpcrmancnce) but not by 


5 



6 * NIBBANA GAMINIPATIPADA (Pa-Auk Tawya Sayadaw) 


means of nzcca(permanence),preached in Patisambhida Magga like this only. It is not 
explained in detail on the kdya which must be discemed by three general characters. 
Although it is not explained on the word kaya, it had been preached on the grammatical usage 
of kaya which is well understand to interpret both rupakaya and namakaya commonly. It is 
right — discerning of three general, such as, aniccanupassana, etc. can be performed on the 
object of rupakaya and namakaya only, but not on the sign of full 
concentration(patibhaganimitta ) which is called dndpananimittakaya. 

This is the meaning of above explanation found in the commentary of Patisombhidd 
Magga. This explanation is the same as Pali Text of Patisambhidd Magga which will be 
expressed continuously. 
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According to this instmction found in commentary, the meditator who is practicing 
mindfulness of breathing must discern three kinds of signs, i.e., sign of preliminary- 
concentration( parikamma nimitta), sign of neighbourhood -concentration ( uggaha nimitta), 
sign of full concentration (patibhaga nimitta), which are called assdsapassdsa nimitta kaya in 
the samatha stage. In the vipassana stage, however, rupakaya and ndmakaya must be 
discerned by means of three general characters alternatively. If he discerns like that it must be 
recognized that he is well practicing on kdydnupassana satipatthana bhavana. It, therefore, 
should be recognized the fact that kdydnupassana satipatthana is not a practice to discem 
corporeal dhamma only, but a way of practice to discem corporeal dhamma beforehand and 
then all sahkhara dhamma must be discerned systematically. If the practicing meditator is not 
satisiled to accept this explanation yet, it should be continued to read the preaching found in 
Patisambhida Magga as follows. 

3.2.23. The preaching found in Patisambhida Magga 

kayoti dve kaya namakayo ca rupakdyo ca. katamo namakayo vedana sahha cetana 
phasso manasikaro. ndmhca namakayo ca, ye ca vuccanti cittasahkhdra, ayam ndmakayo. 
katamo rupakayo, cattaro ca mahabhuta catunnahca mahdbhutanam upaduyarupam assaso 
ca passaso ca nimittahca upanibandhana ye ca vuccanti kayasahkhard, ayam rupakayo. 
(Patisam- 181 ) 

cetanadihi sahkharakkhandho vutto. evam tisu khandhesu vuttesu tamnissayo 
vihhdnakkhandho vuttova hoti. (Patisam- Com-2-112) 

aniccanti kim aniccam. Pahcakkhandha anicca. (Patisam- 191) 

Above Pali quotations express interpretation of the word, kdya, which is containing in 
the phrase, \sabbakdyapatsamvedi ’, the third instmction of the Tirst tetrad instmctions of 
mindfulness of breathing. the meaning of those quotations are as follows. 

In the section of kdydnupassana satipatthana the kaya means two kinds of kaya, i.e., 

1 . namakaya = all kinds of mental dhamma, 

2. rupakaya = all kinds of corporeal dhamma, indeed. 

Which is ndmakdya? 

Those dhamma, the contact (phassa ), the feeling (yedana), the perception ( sahha), the 
volition (cetana), the attention (manasikdra), etc. or all mental dhamma called nama, the 
feeling, the perception called cittasahkhara, are determined as namakaya. 


6 



Translated by - Ahhatara Bhikkhu * 7 


[With regarding to this explanation, it means that four mental aggregates, i.e., feeling- 
group, perception-group, formation-group, and consciousness-group are known as namakaya. 
Which is rupakdyal 
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These sahkhara dhamma, 

1. the four great elements 

2. twenty four kinds of derived corporealities which are occurring depending on the four 
great elements ( see Patsam- Com-2-112) 

3. in-breath and out-breath 

4. sign of full-concentration (patpibhaga nimitta),( including sign of preliminary and 
neighbourhood concentration) which is associated with in-breath and out-breath, 
which are called kayasahkhara, are determined as rupakdya.iPatisam- 181) 

Then in the Pali Text of Patisambhida Magga, it is preached the fact that ‘five 
aggregates are impermanent’(pahcakkhandhd aniccd ) and it shows the object of vipassana 
practice by means of anicca with regarding to the word, aniccanupassi, which is including in 
the fourth tetrad instructions of mindfulness of breathing. 

Therefore those practising meditators who want to attain nibbana should be 
recognized strongly the fact that above explanations of commentary and sub-commentary, 
that 

1 . asasapassasa kaya, 

2 . rupa kaya, 

3. ndmakdya, are known as kaya in the section of kdyanupassand satipatthana, 
correspond to the Pali of Patisambhida Magga, like a mixture of water and milk in a cup, 
indeed. 

3.2.24. The way of practice to be continued 

I would be presented the way of practice of mindfulness of breathing. When the 
mindfulness fixed with the in-breath and out-breath, it should be tried to know length of in- 
and out-breath continuously. 

ydpana tesam digharassata, sa addhanavasena veditabba (Yisuddhi- 1-263) 
addhdnarasendti khladdhanavasena (Mahati- 1 - 318 ) 

According above conunentary and sub-commentary, the length of in- and out-breath 
means duration of in- and out-breath, i.e., long breath means long duration while short breath 
means short duration respectively. 

It must be tried continuously in order to know long or short duration of both in- and 
out-breath accordingly. But it should not be tried to become long or short duration of each 
breath intentionally. It must be breathed nonnally and endeavoured not to wander out of the 
touching place of in- and out-breath. 
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If the mind of meditation fixes on the object of long or short in- and out-breath 
continuously, signs of concentration (nimitta) will be appeared as mentioned in Patisambhida 
Magga. If the sign of concentration appeared at the touching place of in- and out-breath, the 
mind of meditation must be fixed together with that sign continuously. At that time it must be 


7 



8 * NIBBANA GAMINIPATIPADA (Pa-Auk Tawya Sayadaw) 


tried to know the whole in-breath and out-breath, i.e., from beginning to end of in- and out- 
breath, as the instruction in the Pali Text that sabbakaya patisamvedT. 

If the sign of concentration is unstable or the mind of meditation is unstable to fix 
with sign of concentration, it must be tried to know the beginning, middle and end of both in- 
breath and out-breath normally. 

Although the mind of meditation is able to fix the object of long or short breath 
continuously, if the sign of neighbourhood concentration has not been appeared yet, it must 
be tried continuously in order to know apparently the beginning, middle and end of both in- 
and out-breath. If it is possible to know like this, it is called the method of anubandhana, 
explained in olden commentaries. 


3.2.25. sabbakayapatisamyedi 

sabbakayapatisamyedT assasissamTti sikkhati. 
sabbakayapatisamyedTpassasissamTti sikkhati. 

=It would be practised in order to occur the in-breath of which the beginning, middle and end 
must be known thoroughly. 

It would be practised in order to occur the out-breath of which the beginning, middle 
and end must be known thoroughly. 

Thus the in-breath must be occurred by insight associating with the knowledge which 
is able to know thoroughly it's beginning, middle and end. Similarly the out-breath must also 
be occurred. The Supreme Buddha and noble ones always praise the bikkhu who is practising 
to know thoroughly beginning, middle and end of both in- and out-breath. 

In this case it will be continued to present preachings of Patisambhida Magga in order to 
clarify on sabbakaya patisamyedT. 
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3.2.26. The preaching of Patisambhida Magga 

katham sabbakayapatisamyetT assasissamTti sikkhati, sabbakayapatisamyetT 
passasissamTti sikkhati, — 

kayoti dve kaya namakayo ca rupakayo ca. katamo namakayo vedana sahha cetana 
phasso manasikaro. namahca namakayo ca,ye ca vuccanti cittasahkhara, ayam namakayo. 

katamo rupakayo, cattaro ca mahabhuta catunnahca mahdbhutanam upadayarupam 
assaso ca passaso ca nimittahca upanibandhana ye ca vuccanti kayasahkhara, ayam 
rupakayo. 

katham te kaya patividita honti, dTgharn assasavasena cittassa ekaggatam avikkhepam 
pajanato sati upatthita hoti, taya satiya tena hanena te kaya patividita honti. 

dTgham passasavasena cittassa ekaggatam avikkhepam pajanato sati upatthita hoti, 
taya satiya tena hanena te kaya pathndita honti. ( Patisam- 181 ) 

(It is similar to rassa = short in-breath and out-breath also.) 

How would it be practised in order to occur the in-breath of which the beginning, 
middle and end must be known thoroughly? How would it be practised in order to occur the 
out-breath of which the beginning, middle and end must be known thoroughly? 
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With regarding to the tenn kaya, it means two kinds of kaya, i.e., namakaya and 
rupakaya. Which is namakaya ? The contact, the feeling, the perception, the volition, the 
attention, which are called cittasahkhara, or all mental dhamma called ndma are known as 
namakaya. 

Which is rupakaya ? These sahkharadhamma, the four great elements, twenty four 
kinds of derived corporealities which are occurring depending on the fore great elements, in- 
breath and out-breath, sign of the touching place of in- and out-breath where the mindfulness 
fixed together (signs of preliminary, neighbourhood , full-concentration), which are called 
kayasan khara are determined as rupakdya. 

How those kaya are apparent? The person who knows the concentration and non- 
wandering of meditating mind, appears mindfulness by means of long duration of in-breath. 
Those kaya become apparent by means of that mindfulness and that knowledge. Those kaya 
are known thoroughly by that mindfulness and that knowledge. 

The person who knows the concentration and non-wandering of meditating mind, 
appears mindMness by means of long duration of out-breath. Those kaya become apparent 
by means of that mindfulness and that knowledge. Those kdya are known thoroughly by that 
mindfulness and that knowledge. (It should be recognized similarly in short in-breath and 
out-breath.) 

Derived corporealities which occur depending upon the four great elements are shown 
in connnentary of Patisambhida Magga as follows. 
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tam pana cakkhu sotam ghdnam jivha kayo rupam saddo gandho raso itthindriyam 
purisindriyam jmtindriyam hadayavatthu oja kdyavihhatti vacivihhatti akasadhatu rupassa- 
lahuta rupassa-muduta rupassa-kammahhata upacayo santati jarata aniccatati 
catuvTsatividhim. (Patisam- Com-2-112) 

Those derived corporealities are 24 kinds, i.e., eye-clear-sensitivity, ear-clear- 
sensitivity, nose-clear-sensitivity, tongue-clear-sensitivity, body-clear-sensitivity, colour, 
sound, smell, taste, controlling faculty of femininity, controlling faculty of virility, 
controlling faculty of life, physical base of mind (heart base of mind), nutriment, bodily 
expression corporeality, verbal expression corporeality, space-element, physical agility, 
physical elasticity, physical adaptability, upacaya, continuity, decaying and dissolution. 
(Patisam- Com-2-112) (Explanations of those corporeal dhamma can be seen in Section 4, 
rupakammatthdna.) 

The four great elements plus those 24 kinds of derived corporealities with the result 
28 kinds of corporealities to which the meditator must try to know thoroughly according to 
the phrase, sabbakaya patjsamyedT. It should be recognized the fact that all kinds of 
consciousness and mental concomitants are known as namakaya to which the meditator must 
try to know thoroughly according to the phrase, all kinds of mentalities are known as 
namakdya. 

Those corporeal and mental dhamma are unable to occur uniquely, but are able to 
occur as a group called corporeal unit ( riipa kalapa ), mental unit (nama kalapa ). It is their 
llxcd natural law of corporeal and mental dhamma indeed. Only when the meditator, 
therefore, is able to see and analyze each ultimate nature of corporeal and mental dhamma 
within respective unit systematically, can he know the ultimate corporeality and mentality by 
insight 

It should be recognized the fact that when the meditator performs vipassana practice 
after the concentration had been developed through mindfulness of breathing he must 
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continue to know these corporeal and mental dhamma thoroughy. It should be recognized 
surely the fact that the way of practice by which all kinds mental and corporeal dhamma 
called ndmakdya, rupakaya are discemed by means of three general characters, is called 
kaydnupassana satipatthana bhdvana, indeed. 

3.2.27. Grammatical analysis of the phrase “ sabbakaya patisamredT' 

sabbakayapatisamyedd assasissami. pa. passasissarmti sikkhatlti sakalassa 
assasakayassa ddimajjhapariyosdnam viditam karonto pakatam karonto assasissarmti 
sikkhati. sakalassa passasakayassa ddirnajjhapariyosdnam viditarn karonto pdkatarn karonto 
passasissarmti ca. tasrna “assasissamipassasissdmTJi sikkhatTti vuccati. (Yisuddi- 1-265) 

PAGE 309 

The phrase, sabbakaya patsamvedT, consists of five words, i.e., sabba, kaya, pati, 
sarn and vedT. The meaning of each word is as follows. 

1. The word, sabba, means “all”. 

2. The word, kdya, means “in-breath and out-breath”. 

3. Combination of two words, sabbakaya, directs “ the beginning, middle and end of in- 
breath and out- breath”. 

4. The word, pati, means ‘each’, ‘respective’, according to Pali dictionary, ‘ pciti pati 
piccekarn. The prefi x, pati, is added and preached by the Buddha in order to instmct 
the way of practice by which all kinds of assdsapassdsa kaya consisting a group of 
sound nonads produced by mind of in-breath and out-breath must be known. 

5. The word, sam, means sarnrnd (= thoroughly ). The Buddha preached by adding the 
word, sarn, in order to instmct the way of practice called mindfulness of breathing 
must be carried out thoroughly. 

6. The word, vedT, derived from vida which means ‘knowing’. Thus the word, vedT, has 
three kinds of meanings, i.e., tassTla, atthiattha, and suddha kattujMahdtT- 1 -321) 

Therefore the meanings of the whole sentence, ' sabbakdyapatisam vedT. ... (s) 
passasissarmti sikkhati. ’ are as follows. 

1 .It would be practised with the intention that the in-breath will be inhaled by usual knowing 
thoroughly it's beginning, middle, and end respectively with the help of mind of meditation 
associated by knowledge. It would be practised with the intention that the out-breath will be 
exhaled by usual knowing thoroughly it’s beginning, middle and end respectively with the 
help of mind of meditation associated by knowledge. 

(tassTla attha) 

2. It would be practised with the intention that the in-breath will be inhaled in the presence of 
knowing thoroughly it's beginning, middle, and end respectively with the help of mind of 
meditation associated by knowledge. It would be practised with the intention that the out- 
breath will be exhaled in the presence of knowing thoroughly it's beginning, middle and end 
respectively with the help of mind of meditation associated by knowledge. 

(atthiattha = ‘presence’ meaning) 

3.1t would be practised with the intention that the in-breath will be inhaled by means of 
capability of knowing thoroughly it's beginning, middle, and end respectively with the 
help of mind of meditation associated by knowledge. It would be practised with the 
intention that the out-breath will be exhaled by means capability of knowing thoroughly it's 
beginning, middle and end respectively with the help of mind of meditation associated by 
knowledge. 

(suddhakattu = ‘a pure subject’ meaning) 
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These are meanings of above commentary. 
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It is right — There are usually differences between each individual meditator who 
practises the mindfulness of breathing. A such meditating bikkhu usually has apparent 
beginning of in-breath and out-breath but not middle and end due to consisting of numerous 
corporeal units in the whole breath. That bhikkhu is able to keep in mind the beginning only 
but tired to discern the middle and end of the whole breath. 

A such bikkhu usually has apparent middle of in- and out-breath but not the beginning 
and end with the result that that bikkhu is able to keep in mind the middle only but tired to 
discern the beginning and end of the whole breath. 

A such bikkhu usually has apparent end of in- and out-breath but not the beginning 
and middle with the result that that bikkhu is able to keep in mind the end only but tired to 
discern the beginning and middle. 

A such bikkhu usually has apparent the whole of both in- and out-breath resulting that 
bikkhu is able to keep in mind the beginning, middle and end of both in- and out-breath 
thoroughly without tiredness. 

The Buddha preached that \sabbakayapatisamvedl assasissdmiti...{ s) passasissamiti 
sikkhati,’’ in order to instruct the disciple who should be occurred the mind of meditation 
associated by mindfulness and knowledge which are leading to the object of the whole breath 
like this fourth bikkhu, indecd.l Visuddhi- 1 -265) 

3.2.28. The reason of preaching that i sikkhatV is added 

Relating to way of preaching of the Buddha in above Pali quotation (in 3.2.25, page 
306) . that ‘ sikkhati (= it would be practised or it must be practised),’ is explained in the 
commentary called Yisuddhi Magga, as follows. 

The word , ‘ sikkhati ,’ means it would be tried hard (it must be tried hard) by means 
of capability of knowing thoroughly in order to know the whole breath, i.e., the beginning, 
middle and end of both in- and out-breath respectively with the help of mind of meditation 
associated by knowledge. 

PAGE 311 

In other words - in the continuum of practising meditator who id endeavouring to 
know thoroughly the whole in- and out-breath with the help of mind of meditation associated 
by knowledge, the mindfulness which protects the object of the whole breath ( satisamyara ) 
and the effort which protects that object (yiriyasamyard) are called adhisila sikkha (the 
supreme training of virtue), while the concentration which put the mind in one-pointedness of 
the object of the breath, is called adhisamadhi sikkha (the supreme training of concentration) 
and the knowledge which knows thoroughly the whole in- and out-breath respectively, 
adhipahha sikkha (the supreme training of wisdom). 

It should be recognized the meaning of sikkhati as the fact that “it must be practised, 
carried out, developed, done frequently on these three trainings by taking the object of 
breaths with the help of mindfulness”. ( Yisuddhi -1 -266) 
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3.2.29. The reason of preaching with future tense as “assasissami, passasissami” 

Among four tetrad instructions of mindfulness of breathing - in the lirst tetrad 
instructions including lirst instruction by which long breath must be known and second 
instruction by which short breath must be known, there is no special specilication but 
inhaling and exhaling merely must be known. The third instruction, however, includes special 
specilications that the effort plays vital important role in the occurrence of knowledge on the 
object of the whole breath, in gradual cessation of in- and out-breath called kayasari khara, in 
knowing on pleasurable interest (plti) by knowledge. In previous two instructions, therefore, 
the preaching methodology in Pali is achieved by means of the present tense as “ assasamiti 
pajanati, passasanuti pajanatf\ etc. It should be recognized the fact that the preaching 
methodology in Palj is achieved by means of the future tense, as ‘ assasissanuti sikkhati'... etc 
for the third instruction in order to instruct special specihcations by which the knowledge 
must be occurred, kayasan khara must be ceased, the pleasurable interest (plti) must be 
known apparently by mind of meditation associated with knowledge, etc. (Yisuddhi- 1-266) 

The occurrence of knowledge can be achieved by means of previous two methods, 
long and short methods, but if is not so difficult due to merely taking the object of long or 
short breaths as it's normal occurrence. 
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Those previous two methods, therefore, had been done by yoking with the present 
tense. The third method, on the other hand, is very difficult to achieve like a man walks on 
the razor or on the path, which is full of razors. In the third method, therefore, there are many 
special specilications beforehand. In order to clarify strategy of the third method, it had been 
done by yoking with the future tense, The commentator explained above instructions in order 
to show clearly this meaning, indeed. (Mahatji- 1-322) 

In the olden commentaries, a such method by which the beginning, niiddle and end of 
in-breath and out-breath must be known thoroughly is termed as anubandhananaya. 

3.2.30. anubandhananaya 

anubandhana nama gananam patisamharittva satiya nirantaram assdsapassdsanam 
anugamanam. tahca kho na ddhimajjapariyosand nugamanavasena. bahi nikkhamanavdtassa 
hi nabhi adhi, hadayam majjham, nasikaggam pariyosdnam. abbhantaram pavisanavatassa 
nasikaggam adi, hadayam majjham nabhi pariyosanam. tahcassa anugacchato 
vikkhepagatam cittam saraddhaya ceva hoti injanaya ca. yaghaha — 

“assdsddimajjhapariyosdnam satiya anugacchato ajjhatam vikkhepagatena cittena 
kayopi cittampi saraddha ca honti ihjita ca phandita ca. passdsddimajjhapariyosdnam satiya 
anugacchato bahiddha vikkhepagatena cittena kayopi cittampi saraddha ca honti ihjita ca 
phanditd ca”ti. (Patisam- 165, Visuddhi-\ -272) 

The meaning of the above Pali Text and commentary is as follows. 

When the meditator has fixed mindfulness on the object of breaths by counting 
method (ganandnaya ) etc, the latter should be taken into heart by anubandhandnaya. When 
the mindfulness becomes strong, it must be tried to know the long or short in-breath and out- 
breath as mentioned above. In this stage, the sign of concentration can be appeared 
sometimes. Whether the sign of concentration appears or not, if the mindfulness lixcs 
together with the object of long or short in-breath and out-breath, it must be endeavoured to 
know thoroughly the whole in- and out-breath from the beginning to end respectively. That 
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kind of endeavouring is called anubandhananaya by which the object of in-breath and out- 
breath is taken into heart. 
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The way of practice by which every in-breath and out-breath is followed continuously 
without interruption from the beginning to end by mindfulness is called anubandhananaya. 

The process of taking into heart the in-breath and out-breath at its touching ( phuttha ) 
place is called continuously follows along with in- and out-breath respectively. In other 
words, the continuous occurrence of mindfulness on every in-breath and out-breath by means 
of taking as object of the latter is called anubandhananaya or anugamana ( = continuous 
follows to the in-breath and out-breath). (MahatT- 1-329, Translation of Pyi Sayadaw-2-242) 

Although the mindfulness follows along with the in-breath and out- breath, it must not 
follow such place where the in-breath and out-breath reaches as its beginning, middle and 
end. The exhaled air begins from umbilical region, the middle is the heart and it ends in the 
nostrils. 

The inhaled begins from the nostril, the middle is the heart and it ends in umbilical 

region. 

The meditating mind of that meditator who always follows the beginning, middle and 
end called those places, from nostril to umbilical region and vice versa, becomes either worry 
or wandering of taking into heart the object of breathing. It is preached in the Pali Text of 
Patisambhida Magga as follows. 

In the continuum of meditator who follows along with the in-breath, i.e., the 
beginning, middle and end called nostril, heart and umbilical region respectively by means of 
mindfulness, becomes worry both physically and mentally and it is shaken to take into heart 
the object of in-breath due to wandering of mind internally. In the continuum of meditator 
who follows along with the out-breath, i.e., the beginning, middle and end called umbilical 
region, heart and nostril respectively by means of mindfulness, becomes worry both 
physically and mentally and it is shaken to take into heart the object of out-breath due to 
wandering of mind externally. (Patsam- 165) 

Therefore, the meditator who practises the mindfulness of breathing by means of 
anubandhand naya must not follows along with the in- and out-breath , i.e., the beginning 
middle and end called nostril, heart umbilical region and umbilical region, heart, nostril 
respectively by means of mindfulness. Actually he must take to heart the mindfulness of 
breathing by means of phusana naya or thapana naya. 

There are no separate ways of practice of mindfulness of breathing by means of 
phusana naya and thapana naya as ganana naya (counting method) and anubandhana naya 
which have separate ways of practice in order to take into heart the mindfulness of breathing. 
In other words, there is neither pure phusana naya nor thapana naya free from counting 
method and anubandhana naya in the way of practice of mindfulness of breathing. 
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As if it is so like that, there is a question that “aren’t counting method present free 
from phusananaya in the way of practice of mindMness of breathing like there is no way of 
practice of the mindMness of breathing free from either phusana or thapana nayaT'. Yes, it 
is! However, as the counting method is designated as the most Midamental method of the 
mindMness of breathing, anubandhana naya is also designated as a spccilic way of practice 
by means of signilicant method (padhdna naya) due to occurrence of the most Midamental 
cause of thapananaya which is called the M1 absorption (appana jhana). This is because in 
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the absence of that anubandhananaya ( = disceming by following along with the breaths), the 
thapana called the ‘full absorption’ is unable to occur, indeed. 

The connnentator Sayadaw explained that - ‘there are no separate ways of practice of 
mindfulness of breathing by means of mindfulness phusana naya and thapana naya as 
ganana naya (counting method) and anubandhana naya which have separate ways of 
practice in order to take into heart the mindfulness of breathing,’ in order to show the fact that 
phusana naya and thapana naya are non-significant methods free from the counting method 
and anubandhana naya which are the lundamental cause and signiticant methods in the 
practice of mindfulness of breathing with which phusana naya ( = the method that takes into 
heart the breath at the touching place ) always associates. ( Yisuddhi -1-272, Mahati- 1-329, 
330) 

With regarding to the words, ‘there are no separate ways of practice of mindfulness of 
breathing by means of phusana naya and thapana naya\ - the commentator Sayadaw Who 
want to instmct the fact that as the counting method which is carried out at the touching place 
of the breath is apparently present, pure thapana naya and pure phusana naya are not 
apparently present from anubandhana naya, explained the meaning that if a such period of 
practice during which the full absorption ( appana jhana ) has not appeared yet after the 
counting method had been omitted, that period of practice during which either anubandhana 
naya ( = discerning by following along with the breaths ) or phusana naya ( = discerning by 
taking the object of in- and out-breath at touching place ) must be carried out continuously 
and of the full absorption occurs apparently, it can be said that the mindfulness of breathing is 
achieved by means of either anubandhana naya or thapana naya. 
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There is a question that — ‘why those methods called phusana and thapana are 
separately designated in brief account of the way of practice of mindfulness of breathing 
although those methods are not present separately in the latter?’ The commentator answered 
as follows. 

(1) ganana-phusana 

phutthaphutthatthaneyeva pana ganento gananaya ca phusanaya ca manasi karoti. 
tattheva gananam patisamharittvd te satiya anubandhanto appanavasena ca cittam thapento 
anubandhanaya ca phusanaya ca thapanaya ca manasi karotiti vuccati. ( Visuddhi -1 -272) 

= Indeed, if the counting is carried out at the touching place of in-breath and out- 
breath or the meditator who counts like this, it is called either ganand naya or phusand naya 
by which the mindfulness of breathing is performed. 

(2) anubandhana -phusand - thapana 

If either the mindfulness always follows along with those in-breath and out-breath 
continuously at the touching place after the counting method has been omitted or the mind of 
meditation is able to fix with the object of brilliant white sign of concentration (patibhaga 
nimitta) which usually appears as a consequence of full absorption, the way of practice by 
which the mindfulness of breathing is performed can be designated as any of anubandhand 
naya or phusand naya or thapand naya. ( Visuddhi- 1 -272, Mahati- 1-330) 

According to above instmctions - it should be recognized the most important fact that 
the way of practice must be performed by the mindfulness which always follows along with 
the whole in-breath and out-breath from the beginning to the end which is occurring at the 
touching place. 
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However, when the mindfulness becomes strong at the touching place of in-breath 
and out-breath, it must be tried to put the mindfulness on the object of long or short in- and 
out-breath respectively. In this stage, the sign of concentration can be appeared sometimes. 
Whether the sign of concentration appears or not, if the mindfulness lixcs together with the 
object of long or short in-breath and out-breath, it must be endeavoured by means of 
anubandhana naya in order to know thoroughly the whole in- and out-breath from the 
beginning to end respectively. In order to clarify the way of practice commentaries explained 
with the help of similes as follows. 

3.2.31. pingulopama = the simile of dumb person 

The dumb person sees both two edges and middle of wooden cradle, which regularly 
comes and goes from side to side during he is sitting at the base of supporting column of that 
cradle which is rocked by mother 
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who is happy to see her son enjoying in the cradle. However, there is no anxiety in him in 
order to see both two edges and middle of the cradle. Similarly, the meditating bikkhu fixes 
the mindfulness at the hitching post called the nostril or upper lip (which is similar to the 
hitching -post of a calf that always desires to suck milk through nipples of the mother cow) 
and rocks the cradle called the in-breath and out-breath. He discems both the whole in-breath 
and out-breath which is similar to rocked cradle by means of fixed mindfulness which is 
capable of fixed mindfulness which is capable of following along with and knowing 
thoroughly the beginning, middle and end of in- and out-breath at the hitching post called 
touching place, i.e., nostril or upper lip. However there is no anxiety in that bikkhu in order to 
see the beginning, middle and end of those in- and out-breath. This is the simile of dumb 
person. ( Visuddhi-\-212 ) 

3.2.32. dovarikupama = the simile of gate keeper 

The gate keeper never investigate either in the city or outside the city, such as ‘what is 
your name?, where did you come from?, what is inside your hand?’ etc. It is right. - It is not 
responsibility of that gatekeeper to check weapons and wealth carrying by those wanderers of 
inside or outside of the city. Actually, as every person who is just reaching at the entrance is 
checked, it is no responsibility to discem either inhaled breath (= from nostril to umbilical 
region) or exhaled breath which leaves out of nostril for that meditating bikkhu similarly. It 
should be recognized that it is his responsibility to discem the in-breath or out-breath only 
which is just reaching at the entrance called nostril or upper lip. This is the simile of 
gatekeeper. 

3.2.33. kakaciipamd = the simile of saw 

nimittam asasapassasa, anarammanmekacitassa. 

ajanatoca tayo dhamme, bhdvananupalabbhati. 

nimittam asdsapassdsd, andrammanmekacitassa. 

janatoca tayo dhamme, bhavana upalabbhatiti. ( Visuddhi-\-212 >) 
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nimittanti upnibandhananimittam nasikaggam mukhanimittamya. 

arammanamekacittassati assasapassasanam ekakkhane appavattanato ekassa cittassa tayopi 
drammanam na honti, nimittena saha assaso passaso vati dveyeva ekakkhane drammanam 
hontlti attho. ajanato ca tayo chammeti nimittam assaso passasoti ime tayo dhamme 
arammanakaranyasena avindantassa. (Vimati- 1-216, 217) 

= These three dhammas, (1) nimitta called nostril or upper lip at which discerning 
mind of meditation is fixed (2) the in-breath (3) the out-breath, are not the objects of one 
consciousness simultaneously. Although it is not like that any meditator who does not know 
those three dhammas by taking as object is unable to develop the concentration of 
mindfulness of breathing. 

[Notes: Three kinds of dhamma called nimitta (touching place), the in-breath and out- 
breath are not the object of one consciousness simultaneously due to inability to occur both 
in-breath and out-breath within one mind-moment ( cittakkhana ) simultaneously. Single 
consciousness is unable to know three kinds of dhammas simultaneously. Either nimitta 
together with the in-breath or nimitta together with the out-breath can be occurred the object 
of single consciousness. It, therefore, means that those three kinds of dhamma can be 
occurred objects of different mind moments (nbnbcittakhana) but not objects of single mind 
moment. It should be recognized the fact that these phrases are intended to be said referring 
the time before sign of full-concentration (patibhaga nimitta ) has not attained yet. See page 
346,347; section 3.2.56, 3.2.57 ] 

These three dhammas, (1) nimitta called nostril or upper lip at which disceming mind 
of meditation is fixed, (2) the in- breath, (3) the out-breath, are not the objects of one 
consciousness simultaneously. Although it is not like that any meditator who knows those 
three dhammas by taking as object is able to develop the concentration of mindfulness of 
breathing. (Patisam- 169) 

Then the way of practice of mindfulness of breathing is continued to explain by 
means of question and answer in the Pali Text of Patisambhida Magga as follows. 

(1) How aren’t these three dhammas objects of single consciousness? 

(2) How doesn’t the knowledge of meditator appear that these three dhammas are not 
apparent? 

(3) How doesn’t mind of meditation wander? 

(4) How is the effort which carries out the practice of mindfulness of breathing apparent? 

(5) How does the absorption (jhana ) which is able to remove hindrances of mind 
(mvarana) also achieve? 

(6) How does the Path-Knowledge (magga hana) which is able to eradicate fetters 
(samyojana) 
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For instance, a log is put on even surface of the ground. A man cuts that log by saw. 
The mindfulness appears in him by means of the saw touching on the log. He takes into heart 
neither teeth of saw coming forward him nor that of saw going far away. But he knows 
thoroughly both teeth of saw coming forward and going far away, indeed. The effort which is 
cutting the log is apparent. Diligence of cutting the log would be Tinished at all. 

1. It should be recognized nimitta, i.e., nostril or upper lip at which the in-breath and 
out-breath are touching and the mindfulness is fixed together, as a log which is put 
on even surface of the ground. 
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2. It should be recognized the in-breath and out-breath as teeth of saw. (It means the 
in-breath and out-breath are similar to teeth of saw.) 

3. (a) As the mindfulness of the man appears by means of teeth of saw touching on 
the log, 

(b) as neither teeth of saw coming forward nor teeth of saw going far away is taken 
into heart, 

(c) as neither teeth of saw coming forward nor teeth of saw going far away does not 
appear in the knowledge of that man, 

(d) as the effort which cuts the log is apparent, 

(e) as diligence of cutting the log would be Tinished, 
similarly, 

(a) the practising bhikkhu is sitting by means of mindfulness leading to either nostril or 
upper lip, 

(b) neither the in-breath nor the out-breath is taken into heart, 

(c) neither the in-breath nor the out-breath does not appear in the knowledge of that 
bhikkhu, both the breaths appear apparently, 

(d) the effort is apparent, 

(e) the full absorption (jhana ) would be llnishcd, 

(f) the Path-Knowledge which is able to eradicate fetters is also attained, 

(g) the effort called padhana would be occurred. 

Which is ‘ padhana ’? Both physical and mental situations of such person with full of 
diligence are compatible with the practice of mindfulness of breathing in order to develop 
concentration. This situation is called padhana'. 
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Which is ‘payoga'1 The person with full of diligence removes hindrances and 
dclilemcnts which are blocking the full absorption and Path-Knowledge up, and initial 
application called vitakka would be ceased. This situation is called ‘ payoga’. 

Which is ‘ visesa ’? For the person with full of diligence, fetters ( samyojana ) would be 
disappeared and underlying tendencies ( anusaya ) would be free from him. This situation is 
called ‘ visesa\ 

Thus, these three kinds of dhammas , i.e., nimitta, the in-breath, the out-breath, are not 
objects of one consciousness simultaneously. Although it is not objects of one consciousness, 
those three dhammas appear in the knowledge of meditator, indeed. 

Unless those three dhammas appear, wandering mind will be occurred; the effort 
which is able to linish the practice of mindfulness of breathing will not be appeared; the 
practising person is unable to linish payoga which is able to remove hindrances and to 
develop concentration. But it is not like that. Due to appearance of these three dhammas, i.e., 
nimitta, the in-breath and the out-breath in the knowledge of meditator, the mind 
concentrates well; the effort which is able to linish the practice of mindfulness of breathing 
would be appeared; the practising person is able to finish payoga which is able to remove 
hindrances and to develop concentration; those benelits of mundane and supra-mundane 
which are able to eradicate fetters would be attained successively. (Patisam-169-170) 
anapanassati yassa, paripunna subhavita. 
anupubbam paricita, yatha buddhena desita. 
so imarn lokam pabhaseti, abbha muttova candima. (Patisam- 170) 

As the Buddha preached systematically, it should be performed and developed 
thoroughly the practice of mindfulness of breathing by means of (16) cascade of practice, 
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such as, the long, the short, etc. The bhikkhu who fulfils those (16) cascade of practice, is able 
to adorn this world of sahkhara dhamma, i.e., corporeal and mental dhamma, five-aggregates, 
by means of the light of wisdom as the moon escapes from various dirt, i.e., snows, fogs, 
smokes etc. (Patisam- 170) 

3.2.34. passambayam = way of practice in order to cease the breath 

It would be presented the fourth instruction of the fi rst tetrad instructions, way of 
practice in order to cease the breath as follows. 

passambhayam kayasahkharam assasissarmti sikkhati. 
passambhayam kayasahkharam passasissanuti sikkhati. 
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= It would be practised in order to occur cessation of kayasankhara called the in-breath. 

= It would be practised in order to occur cessation of kayasankhara called the out-breath. 

kayasahkharanti assaasapassasam. so hi cittasamutthanopi samd.no 
karajakayappatibaddha-vuttitaya tena sahkhanyatiti kayasahkharoti vuccati. yo pana 
u kayasahkharo vacTsahkharo ” ti evamagato kayasahkharo cetandlakkhano satipi 
dvdrantaruppattiyam yebhuyyavuttiya tabbahulavuttiya ca kayadvdrena lakkhito, so idha 
nadhippeto. (MahatT- 1-322) 

Kdyasahkhdra means the in-breath and out-breath. It is right. - Although those in- 
breath and out-breath are corporealities produced by mind, those are called kayasahkhara due 
to occurrence of those dhamma related with underived and derived corporealities called 
karajakaya. 

In this case it does not mean kayasahkhara that is preached in some Pali Text as ‘ 
kayasahkharo vacTsahkhdro ’ ,etc. It must be interpreted mind and mental concomitants among 
which the volition (cetand) is significant for kdyasahkhara due to frequent occurrence of 
those dhamma in body-door (kayadvara) although those dhammas can be occurred 
infrequently in verbal-door (vacTdvara) and mind-door (manodvara). That kind of 
cetandkayasahkhara is not meant in this case. (MahatT- 1-322) 

Successive cessation of the in-breath and out-breath had been explained in the 
commentary called Yisuddhi Magga as follows. 

The meaning of- 'it would be practised in order to occur cessation of kayasahkhara 
called the in breath which is slightly gross’, and 'it would be practised in order to occur 
cessation of kdyasahkhara called the out-breath which is slightly gross,’ is the fact that 'it 
would be practised with the intention that slight gross in-breath and out-breath called 
kdyasahkhara must be ceased again and again. ’ 

3.2.35. olarika-sukhuma-passaddhi 

In those words— the occurrence of gross ( olarika ), subtle ( sukhuma ), tranquillity ( 
passadhi ) in-breath and out-breath should be known as follows. 

In the continuum of this practicing bhikkhu both all kinds of corporeal dhamma called 
karajakaya and mind are stressM and gross before mindfulness of breathing has not been 
practiced yet. 
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Unless both physical and mental situations are subtle and tranquil especially, the in- 
breath and out-breath become strong and gross resulting the nostril is full of breaths and it is 
adjusted by inhaling and exhaling through buccal cavity. 

On the other hand — For a such time, both all kinds of corporeal dhamma called 
karaja-kaya and mental dhamma are kept in mind thoroughly ( = distinguished by knowledge 
) in the continuum of that practicing bhikkhu. At that time, both physical and mental 
situations become tranquil. The more tranquil the physical and mental situations, the less 
apparent in-breath and out-breath. Finally it would be occurred as it is seem to be investigated 
that whether in-breath and out-breath are present or not. ( Yisuddhi- 1-266 ) 

[The meaning of above quotation of commentary is as follows: — 

Before the practice of mindfulness of breathing has not been performed it can be said 
that the meditator has not linished to keep in mind corporeal and mental dhamma. 

With regarding to the words, ‘ nisidati pallahkam dbhujittva ujurn kayam panidhay’’ ( 
= ‘it is sitting cross-legged by upright position of the upper part of the body’ ), the Buddha 
preached that how to keep in mind corporeal dhamma of the meditator. 

With regarding to the words, ‘ parimukham satim upatthapettva' ( = ‘after the 
mindfulness would be leading to the object of practice of mindfulness of breathing’ ), the 
Buddha preached that how to keep in mind mental dhamma. 

When the practising meditator is sitting cross-legged by upright position of the upper 
part of body and he is developing the concentration by means of the mindfulness leading to 
the object of practice of mindfulness of breathing, both physical and mental situations 
become tranquil gradually. 

In the word, ‘become tranquil’, it means that previously, due to lack of wandering 
mind to various extemal objects and due to presence of unique object called in-breath or out- 
breath, the mind of meditator becomes tranquil and quiescent. Due to tranquillity and 
quiescence of mind of meditation, numerous corporeal dhamma produced by that mind of 
meditation become agile, elastic and it is adaptable to perform the practice of mindfulness of 
breathing. Due to compatibility of remaining corporealities, i.e., corporealities produced by 
kamma, corporealities produced by temperature, corporealities produced by nutriment to 
corporealities produced by mind of meditation, the fonner becomes agile, elastic and it is 
adaptable to perform the practice of mindfulness of breathing. Thus when both mind and all 
kinds of corporeal dhamma produced by four causes, which are commonly known as 
rupakaya, become tranquil and quiescent, the in-breath and out-breath which occur 
depending upon those mind and karajakaya ( = rupakaya excluding in-breath and out-breath 
), become subtle and subtle. ( Mahati- 1-323 )] 
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As a simile — a such man who is standing just after marathon is llnishcd or a such 
man who is standing just after heavy burden is put down above from the head or a such man 
who is standing just after go down from high mountain, is full of very strong and gross 
breaths in the nostril with the result that it is adjusted by inhaling and exhaling through buccal 
cavity. 

As a next simile — For a such time, after that exhaustion had been removed by either 
taking bath or drinking water, this man is lying down under the cold shade of a tree and he is 
taking rest by putting a wet towel on his chest. At that time those in-breaths and out-breaths 
of that man become subtle and subtle. Finally, it would be occurred as it is seem to be 
investigated that whether both in-breath and out-breath are present or not. 
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In the same way — before the mindfulness of breathing has not been practiced yet, 
both physical and mental situations are stressful and gross. Unless both physical and mental 
situations are subtle and tranquil especially, the in-breath and out-breath become strong and 
gross resulting the nostril is full of breaths and it is adjusted by inhaling and exhaling through 
buccal cavity. 

In the next way — for a such time, both all kinds of corporeal dhamma and mental 
dhamma are kept in mind thoroughly, ( = distinguished by knowledge ) in the continuum of 
that practicing bhikkhu. At that time, both physical and mental situations become tranquil. 
The more tranquil physical and mental situations, the less apparent in-breath and out-breath. 
Finally, it would be occurred as it is seem to be investigated that whether in-breath and out- 
breath are present or not. ( Yisuddhi Magga -1-266-267 ) 

3.2.36. The reasoning 

It would be the causes of the following reasons — 

Before the practice of mindtulness of breathing has been taken place, these four 

factors, 

(1) Previous premeditation, dbhoga, by which the gross kayasahkhara must be subtle, 

(2) ability to take heed well in order to cease the in-breath and out-breath = samanndhdra 
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(3) the attention by which the cessation of in-breath and out-breath must be occurred = 
manasikdra, 

(4) the reAection by which the cessation of in-breath and out-breath must be occurred = 
paccavekkhand, 

would not be occurred apparently. However, during practice of the mindfulness of 
breathing has being taken place those four factors would be occurred apparently in the 
continuum of meditator. The in-breath and out-breath called kdyasahkhara, therefore, would 
be more and more quiescent in later stages of practice successively. ( Yisuddhi Magga -1-267 
) 

When both in-breath and out-breath become subtle it must be balanced between 
inhaling and exhaling. If inhaling is stronger than exhaling, upper part of body usually turns 
backward. If exhaling is stronger than inhaling, upper part of body usually bends forward. Be 
caretul! 

3.2.37. olarika-sukhuma (gross-subtle) 

Then in the commentary called Yisuddhi Magga, various degrees of gross and subtle 
situations in successive stages of samatha and vipassana as follows. 

(3.2.37.a) Assumptions of dlghabhdnaka-samyuttabhdnaka 

1. By the time, long and short, the whole breath from beginning to end, is discerned and 
kept in mind thoroughly, it is still gross. By the moment, the neighbourhood 
concentration of the first absorption is achieved, it is subtle. 

2. By the moment, the neighbourhood concentration of the tirst absorption is achieved, 
it is also gross. By the moment, the tirst absorption occurs, it is subtler than it’s 
neighbourhood 
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3. By the moments, both the tirst absorption and neighbourhood concentration of the 
second absorption occur, there are still gross. By the moment, the second absorption 
occurs, it is subtler than previous moments. 

4. By the moments, both the second absorption and neighbourhood concentration of the 
third absorption occur, there are still gross. By the moment, the third absorption 
occurs, it is subtler than previous moments. 

5. By the moments, both third absorption and neighbourhood concentration of the 
fourth absorption occur, there are still gross. By the moment, the fourth absorption 
occurs, it is so subtle that the breaths would be ceased totally. 

catutthajjhane atisukhumo appavattimeva papunatiti ( Visuddhi Magga- 1-267 ) 

These are assumptions of dhighabhanaka theras ( = those noble bhikkhus who 
memorized the Long Discourses ) and samyuttabhanaka theras ( = those noble bhikkhus who 
memorized the Connected Discourses ). 
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(3.2.37.b) Assumptions of majjhimabhdnaka 

Majjhimabhanaka theras ( = those noble bhikkhus who memorized the Middle 
Discourses ), however, preferred the assumption that by the moment, the neighbourhood 
concentration of the upper absorption occurs, it is subtler than the moment at which the lower 
absorption occurs, such as, ' at the moment of the tirst absorption, it is gross in-breath and 
out-breath, but the moment of the neighbourhood concentration of the second absorption is 
subtler than the former,’ etc ... 

(3.2.37.C) The assumptions agreed with all noble Theras 

However, according to the assumptions agreed with all noble Theras, i.e., 
dhighabhanaka, samyuttabhanka, majjhimabhanaka, ‘those kayasahkhara called the in- 
breath and out-breath which occurred before it is kept in mind by knowledge cease after it is 
kept in mind by knowledge. Those kayasahkharas which occurred after it is kept in mind by 
knowledge cease at the moment of neighbourhood concentration of the tirst absorption. 

Those kayasahkharas which occurred at the moment of neighbourhood concentration 
of the tirst absorption cease at the moment of the first absorption. 

Those kayasahkharas which occurred at the moment of the lirst absorption cease at 
the moment of the neighbourhood concentration of the second absorption. 

Those kayasahkharas which occurred at the moment of neighbourhood concentration 
of the second absorption cease at the moment of the second absorption. 

Those kayasahkharas which occurred at the moment of the second absorption cease at 
the moment of the neighbourhood concentration of the third absorption. 

Those kayasahkharas which occurred at the moment of neighbourhood concentration 
of the third absorption cease at the moment of the third absorption. 

Those kayasahkharas which occurred at the moment of the third absorption cease at 
the moment of the neighbourhood concentration of the fourth absorption. 

Those kayasahkharas which occurred at the moment of neighbourhood concentration 
of the fourth absorption cease at the moment of the fourth absorption respectively. These are 
successive cessation of kayasahkhara called in-breath and out-breath in samatha stage 
previously. ( Yisuddhi Magga- 1-267) 
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(3.2.37.d) Successive cessation in vipassana stage 

Then it is continued to explain in Yisuddhi Magga how the in-breath and out-breath 
become successively. This explanation shows how to change from samatha to vipassana by 
means of the practice of mindfulness of breathing. 
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1. By the time, those kayasahkharas which occur before the four great elements are 
distinguished and kept in mind by knowledge, it is gross for the practicing meditator 
who prefers to discern corporeal dhamma consisting in the breaths beforehand. Those 
kayasahkharas which are occurring during the four great elements are distinguished 
and kept in mind by knowledge are subtle. 

\catudhdtumukhena vipassandbhinivesam sandhaya vuttam. (MahatT- 1-324) 

The commentator explained that ‘those kayasahkharas which are occurring during the 
four great elements are distinguished and kept in mind by knowledge are subtle’ with the 
intention that sankhara dhammas which are the object of vipassana practice are taken in heart 
by means of discerning on the four great elements beforehand. {MahatT- 1-324)] 

2. Those kayasahkharas which occurred during the four great elements are kept in mind 
are also still gross, while those occurring during derived corporealities are kept in 
mind are subtle. 

3. Those kayasahkharas are also still gross, while those occurring during all kinds of 
corporeal dhamma are kept in mind commonly, are subtler than the former. 
\bhdvandya uparuparipanltabhdvato = it is due to supremacy of successive levels of 
practice. {MahatT- 1-324)] 

4. Those kayasahkharas are also still gross, while those occurring during mental 
dhamma is kept in mind are subtler than the former. 

5. Those kayasahkharas are also still gross, while those occurring during both corporeal 
and mental dhammas are kept in mind, are subtler than the former. 

6. Those kayasahkharas are also still gross, while those occurring during causal 
dhammas of corporeality and mentality are kept in mind, are subtler than the former. 

7. Those kayasahkharas are also still gross, while those occurring during both corporeal 
and mental dhammas together with their causes are distinguished and kept in mind, 
are subtler than the former. 

8. Those kayasahkharas are also still gross, while those occurring during vipassana 
knowledge has been developed by means of discerning on three general characters, 
i.e., anicca (impennanence), dukkha (suffering), anatta (non-self) of corporealities 
and mentalities together with their causes alternatively, are subtler than the former. (It 
refers to the stage called kalapasammasana hana during which five-aggregates 
occuning as 11 situations, i.e., past, future, present, intemal, external, gross, subtle, 
inferior, superior, far, near, are generalized conunonly by means of three general 
characters altematively.) 

9. Those kayasahkharas are also still gross, while those occuning during immature 
vipassand practice ( dubbala vipassana ), i.e., udayabbaya hana (the knowledge of 
arising and perishing away), bhahga hana (the knowledge of dissolution), baya hana 
(the knowledge of fears), admava hana (the knowledge of faults), are subtler than the 
fonner. 
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10. Those kayasahkharas are also still gross, while those occurring during matured 
vipassana practice (balava vipassana), i.e., upper vipassana knowledges, 
nibbiddnupassana hana (the knowledge of boredom), etc, are subtler than the former. 
It should be recognized that those kayasahkharas occurring in succeeding vipassana 
stages are subtler than those occurring in preceding ones successively, similar to mentioned 
in samatha stages. 

Thus it should be recognized on the occurrence of gross ( olarika ), subtle ( sukhuma ), 
tranquil situations of kayasahkhara in samatha and vipassana stages respectively. ( Visuddhi 
Magga- 1-266, 268; Mahati- 1-323, 324) 


3.2.38. Explanation found in Patisambhida Magga 

In the Pali Text of Patisambhida Magga, occurrence of tranquil kayasahkhara had 
been explained by questions and answers as follows. (Patsam- 183) 

How would it be practiced that the in-breath would be inhaled so as a means of 
cessation of gross kayasahkharal How would it be practiced that the out-breath would be 
inhaled so as a means of cessation of gross kayasahkharal 
Which are kayasahkharasl 

1. Long in-breaths occur depending upon the body. 

[kayikati rupakaye bhava. (Patisam- Com-2-113, MahatT- 1-324) 

= It means that those in-breaths (out-breaths) occur depending upon all kinds of 
corporeal dhamma called karajakaya, i.e., un-derived and derived corporealities.] 

Due to occurrence of those dhammas (in-breaths) relating with the body (= all kinds 
of corporeal dhamma called karajakaya) and due to preparation of those karajakaya, those 
are called kayasahkhara. It would be practiced so as a means of cessation of gross 
kayasahkharas successively. 

2. Long out-breaths occur depending upon the body (= all kinds of corporeal dhamma 
called karajakaya). Due to occurrence of those dhammas (out-breaths) relating with 
the body (= all kinds of corporeal dhamma called karajakaya) and due to preparation 
of those karajakaya, those are called kayasahkhara. It would be practiced so as a 
means of cessation of gross kayasahkharas successively. 

3. Short in-breaths occur depending upon the body (= all kinds of corporeal dhamma 
called karajakdya). Due to occurrence of those dhammas (in-breaths) relating with the 
body (= all kinds of corporeal dhamma called karajakaya) and due to preparation of 
those karajakaya, those are called kdyasahkhara. It would be practiced so as a means 
of cessation of gross kdyasahkharas successively. 

4. Short out-breaths occur depending upon the body (= all kinds of corporeal dhamma 
called karajakdya). Due to occurrence of those dhammas (out-breaths) relating with 
the body (= all kinds of corporeal dhamma called karajakaya) and due to preparation 
of those karajakaya, those are called kdyasahkhara. It would be practiced so as a 
means of cessation of gross kdyasahkharas successively. 

5. Those in-breaths of which beginning, middle and end would be known thoroughly, 
occur depending upon the body (= all kinds of corporeal dhamma called karajakaya). 
Due to occurrence of those dhammas (in-breaths) relating with the body (= all kinds 
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of corporeal dhamma called karajakaya) and due to preparation of those karajakaya, 
those are called kayasahkhara. It would be practiced so as a means of cessation of 
gross kayasahkharas successively. 

6. Those out-breaths of which beginning, middle and end would be known thoroughly, 
occur depending upon the body (= all kinds of corporeal dhamma called karajakaya). 
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Due to occurrence of those dhammas (out-breaths of which beginning, middle and 
end would be known thoroughly) relating with the body (= all kinds of corporeal 
dhamma called karajakaya) and due to preparation of those karajakaya, those are 
called kayasahkhara. It would be practiced so as a means of cessation of gross 
kayasahkharas successively. 

The body ( rupakaya ) which has such natures of gross kayasahkharas as follows— 

1. anamana = such bending forward from backward, 

2. vinamana = such bending side to side, 

3. sannamana = such bending toward around all directions extremely, 

4. panamana = such bending backward from forward, 

5. ihjana = such shivering forward, 

6. phandana = such shivering side to side, 

7. calana = such shivering toward around all directions 

8. pakampana = such shivering backward, 

is present. It would be tried and practiced with the intention to inhale so as a means of 
cessation of kayasahkharas which have those gross natures. It would be tried and practised 
with the intention to exhale so as a means of cessation of kayasahkharas which have those 
gross natures. 

The body ( rupakaya ) which has such natures of kayasahkharas as follows — 

1. such unbending forward from backward, 

2. such unbending side to side, 

3. such unbending toward around all directions, 

4. such unbending backward from forward, 

5. such non-shivering forward, 

6. such non-shivering side to side, 

7. such non-shivering toward around all directions, 

8. such non-shivering backward, 

is present. It would be tried and practiced with the intention to inhale so as a means of 
cessation of kayasahkharas which have those quiescent and subtle natures. It would be tried 
and practised with the intention to exhale so as a means of cessation of kayasahkharas which 
have those quiescent and subtle natures. 

If it is tried and practiced with the intention to inhale and exhale by means of various 
ways mentioned above, these complaints will be occurred as follows. 
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1. It is unable to occur and develop mind of meditation which knows the in-breath and 

out-breath by taking as fixed objects. 

2. It is unable to occur and develop subtle in-breath and out-breath due to cessation of 
subtle in-breath and out-breath as a result of efficiency of the practice. 

3. It is unable to occur and develop the mindfulness of breathing which is associating 
with the mind of those in-breath and out-breath due to absence of those objects. 
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4. It is unable to occur and develop the concentration of the mindfulness of breathing, 
which is associating with the mindfulness of breathing due to non-occurrence of 
mindfulness of breathing which has the objects called in-breath and out-breath like 
that. 

5. It is unable to enter that kind of absorption which has the objects called in-breath and 
out-breath for wise and noble ones. 

6. It is unable to emerge from the absorption which has the objects of those in-breath 
and out-breath due to inability to enter like that. 

If it is tried and practiced with the intention to inhale and exhale so as a means of 
cessation of kayasahkhdras which have those quiescent and subtle natures mentioned above. 
If those gross and gross kayasahkharas will be tranquil and subtle, 

1. it is able to occur and develop mind of meditation which knows the in-breath and 
out-breath by taking as fixed objects. 

2. it is able to occur and develop in-breath and out-breath although subtle in-breath and 
out-breath had been ceased as a result of efficiency of the practice. 

3. it is able to occur and develop the mindfulness of breathing which is associating with 
the mind of those in-breath and out-breath. 

4. it is able to occur and develop the concentration of the mindfulness of breathing, 
which is associating with the mindfulness of breathing, which is associating with the 
mindfulness of breathing , that has the objects called in-breath and out-breath. 

5. Due to above reasons it is able to enter that kind of absorption which has the objects 
called in-breath and out-breath for wise and noble ones. 

6. Due to capable of entering into the absorption like that it is able to emerge from the 
absorption which has the objects of those in-breath and out-breath. 
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It would be recognized how the way of practice by which very subtle and subtle 
kayasahkharas are developed by ceasing gross and gross kayasahkharas successively can be 
achieved as follows— 

A simile to be paralleled — 

When a bronze gong is hit with a hainmer, gross and loud sounds appear previously. 
Although gross and loud sounds disappear, then subtle and fine sounds appear due to taking 
into heart the object of sign of gross and loud sounds well and it has been memorized in mind 
well. 

As the mind which has the object of sign of subtle and fine sounds would be occurred, 
although subtle and find sounds disappear successively, due to taking into heart and 
memorized well the object of sign of subtle and fine sounds in the mind, — 

Similarly, gross and rough in-breaths and out-breaths occur previously. Although 
gross and rough in-breaths and out-breaths cease, then subtle and calin in-breaths and out- 
breaths occur due to taking into heart the object of sign of gross and rough in-breaths and out- 
breaths well and it has been memorized in mind well. 

The mind of meditation which has the objects of subtle and calin in-breaths and out- 
breaths would be occurred and it does not wander although subtle and calin in-breaths and 
out-breaths cease successively due to taking into heart and memorized will the object of sign 
of subtle and calin in-breath and out-breaths in the mind. 

When it is occurred in this way, — 

1. It would be occurred and developed mind of meditation which knows the in-breath 
and out-breath by taking as fixed objects. 
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2. It would be occurred and developed in-breath and out-breath although subtle in- 
breath and out-breath had been ceased as a result of efficiency of the practice. 

3. It would be occurred and developed the mindfulness of breathing which is 
associating with the mind of those in-breath and out-breath. 

4. It would be occurred and developed the concentration of the mindMness of 
breathing, which is associating with the mindMness of breathing, which is 
associating with the mindMness of breathing , that has the objects called in-breath 
and out-breath. 

5. Due to above reasons, it would be entered that kind of absorption which has the 
objects called in-breath and out-breath for wise and noble ones. 

6. Due to capable of entering into the absorption like that it would be emerged from the 
absorption which has the objects of those in-breath and out-breath. 
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In the words, passambayam kayasankharam = by ceasing of kayasahkhara, etc, 
preached on the Pali Text, — 

The in-breath and out-breath (= assasapassasakaya, rupakaya, namakaya) are called 
kaya. The mindMness, due to capable of adhering to the object called those in-breath and 
out-breath ( rupakaya, namakaya), is called upatthana. The wisdom (panha) which is able to 
discern repeatedly on those kaya is called the knowledge ( hana ). 

Kaya, due to occurrence of adhered site of mindfulness, is called upatthana but not sati. 
The mindMness, on the other hand, is called not only upatthana, due to capable of adhering 
to objects (which are three kinds of kaya), but also sati, due to capable of remembering the 
object. Those three kinds of kaya is discemed repeatedly by that mindMness and that 
knowledge. It, therefore, is designated as kaya kayanupassana satipatthana bhavana( = the 
practice of mindMness by shich the body is repeatedly discerned). (Patisam- 183-184) 

3.2.39. Further explanations 

bhavanavisuddhiya kayasahkhare passambhamanepi olarikam kayasahkharam 
passambhemiti yogino abhoge sati tenadarena ativiya passambhati. anupatthahantampi 
sukhumam suanayam hoti. (Patisam- Com-2-115) 

According to the teaching of the Buddha, if the practice of mindMness of breathing is 
performed, 

1. in order to know the Tong’, 

2. in order to know the ‘short’, 

3. in order to know the ‘the whole breath’, i.e., beginning, middle, end, 

4. in order to cease the breaths, successively, kayasahkhara become very calin due to 
regarding to cease gross and rough kayasahkhara and due to purity of practice. 
Although gross kayasahkhara is not appeared in the knowledge, very subtle and fine 
kayasahkhara can be carried out well. (Patisam- Com-2-115) 
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3.2.40. The occurrence of practice 

pabhavana hotiti yadipi olarika kdyasahkhdra patippassambhanti, sukhuma pana 
atthevati anukkamena paramasukhuma bhava pattassa vasena nimittuppattiyd 
dndpdnassatiya dndpdnassatisamadhissa ca pabhdvana ijjhatevati adhippayo. ( MahatT-1- 
326) 

assdsapassdse nissdya uppannanimittampettha assdsapassdsasamahhameva vuttam. 

(MahdtT- 1-319) 

When the in-breath and out-breath cease totally, how the practice of mindfulness of 
breathing can be occurred is that — Those kayasahkhdras called gross, rough in-breath and 
out-breath cease, 
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however, very subtle, fine kayasahkharas are still present. Therefore, the practice of 
mindfulness of breathing which develops the concentration associated with mindfulness is 
accomplished by taking the object of sign of full concentration (patibhaga nimitta) which is 
brilliant like a star after the mind of meditation omit to take the object of very subtle and linc 
in-breath and out-breath which is able to change sign of full-concentration.(Ma/idtf-1-326) 

According to the explanation of sub-commentary, — it should be recognized that the 
practice of the mindfulness of breathing is present continuously although the object of in- 
breath and out-breath become very subtle and finally ceased. This is because by the time the 
breaths are very fine and calm, the sign of (neighbourhood ) full-concentration usually 
appears. At that time, the mind of meditation leads to the object of sign of concentration but 
not on that of breaths. If the concentration would be developed by taking the object of sign of 
full concentration continuously, the lirst absorption, the second absorption, the third 
absorption, and the fourth absorption can be occurred successively resulting in total cessation 
of breaths in the last absorption one. It should be recognized that the practice of mindfulness 
of breathing is accomplished due to presence of sign of Ml-absorption on which the mind of 
meditation takes as object continuously. Therefore, the commentary of Patisambhida Magga 
explained that although usual object of the in-breath and out-breaths are unapparent in the 
knowledge of meditator, very subtle and fine breaths is possible to be performed well and 
continuously the practice of mindMness of breathing because the sign of Ml-concentration 
which occurs depending upon usual object of in-breath and out-breath, can be called 
assdsapassdsa. (Patisambhidd Magga- Com-2-115) 

3.2.41. It must be followed respectfully on the instructions 

If the meditator wants to change vipassana through the concentration of fourth 
absorption of the mindMness of breathing as a Midamental object of vipassana, he must 
develop concentration of the fourth absorption of mindMness of breathing beforehand. 
During developing concentration it should be followed respectMly on above instructions 
found in the Pali Text, commentary and sub-commentary. According to these instructions, it 
must be llrmly recognized the fact that the meditator must be able to practise in order to 
occur subtle in-breath and out-breath but not gross ones especially. 
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3.2.42. Cascade of practices 
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In the continuum of bhikkhu who practices the practice of mindfulness of breathing as 
the Buddha’s teaching in order to — 

1. know long in-breath and out-breath , 

2. know short in-breath and out-breath , 

3. know the whole breath from the beginning to end ( = in order to fix the mindfulness 
on the whole breaths), 

4. become subtle and subtle condition of breaths successively, the sign of 
(neighbourhood ) full-concentration usually appears within not so long lasting time. 
The concentration called appana jhana (full-absorption which is adorned by factors of 
absorption, i.e., initial application (yitakka), sustained application (yicara), 
pleasurable interest (plti), mentally agreeable (sukha), one-pointedness of mind 
(ekaggata) is also accomplished in him. 

In some meditators after the in-breath and out-breath are taken into heart by means of 
counting method previously and when gross in-breath and out-breath become subtler and 
subtler it is resulting in tranquillity of both physical and mental dhamma successively. It 
usually becomes agility of the whole body that seems to be raised in the sky. 

As a simile — when such person who is very tired bodily sits on either bed or chair 
the lower parts of bed, chair etc. usually flex downward. Then it usually crackles noisily at 
the adjacent parts of those bed, chair etc. The bed cover which is come on contact with body, 
hip, elbow, etc., usually shrinks as a result. 

When such person who is not tired sits on either bed or chair etc., the lower parts of 
bed, chair never flex downward, no noise is produced and the bed-cover which is come in 
contact with body, hip, elbow, etc., never shrink resulting in the appearance of those bed, 
chair seem to be filled with cotton. This is because the fresh body is agile and seems to be 
filled with cotton. 

Similarly, after the in-breath and out-breath are taken into heart by means of counting 
method previously and when gross in-breath and out-breath become subtler and subtler it is 
resulting in tranquillity of both physical and mental dhamma successively. It usually becomes 
agility of the whole body that seems to be raised in the sky. (Yisuddhi Magga -1-247) 
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3.2.43. One noticeable fact 

Some meditators who reach to this stage become wandering due to agility of the 
whole body that seem to be raised in the sky. That wandering mind is a kind of restlessness 
(uddhacca) which back out of the object of meditation resulting in a danger of concentration. 
The possessed concentration usually becomes fall dawn. In some meditators, it is full of 
pleasurable interest (piti) like rocking in cradle. At that time, a factor of enlightenment, the 
pleasurable interest called pitisambojjhahga is predominant and it must be developed 
opposite factors of enlightenment, i.e., tranquillity, concentration and neutrality. It must be 
tried to occur stability of mind of meditation on the object of in-breath and out-breath only. In 
order to develop opposite factors of enlightenment, 

1. it must be emphasized on the object of in-breath and out-breath cahnly, then 
tranquillity of factor of enlightenment becomes strong. 

2. it must be fixed the mind of meditation with the object of in-breath and out-breath as a 
slab is put under water, then concentration of factor of enlightenment becomes strong. 
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3. At that time, due to decrease in the degree of pleasurable interest, it is lack of extreme 
effort to fix the object of in-breath and out-breath, with the result that neutrality of 
factor of enlightenment called tatramajjhattupekkha become strong. 

In this stage it must be very careful not to be afraid of situation of the body that seems 
to be raised in the sky. The frightened mind is a kind of anger called feedback of anger, 
which is a disturbance of concentration. It is essential to be careful not to detach from usual 
object of in-breath and out-breath continuously. 

3.2.44. A simile of bronze gong hit with a hammer 

When the mind of meditator becomes strongly fixed on the object of breaths, the 
meditator must perform 

1. in order to know the long, if it is long, 

2. in order to know the short, if it is short, 

3. in order to know the whole breath, i.e., beginning, middle, end, successively. 

Be notice — during practicing in order to know the whole breath, 

1. it should not be memorized on the Tong’ as ‘this is long’, 

2. it should not be memorized on the ‘short’ as ‘this is short’, 
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3. it should not be memorized on the ‘beginning, middle and end’, as ‘this is the 
beginning’, ‘this is the middle’, ‘this is the end’ etc. 

If it is memorized like that way, the development of concentration can be retarded. It 
is essential to notice the while breath carefully as if it is any of long, short, the while breath 
respectively. If it is unable to practise without memorizing, it should be recognized on ‘the 
in-breath’, ‘the out-breath’ only. 

During practicing in this way, the meditator should discern continuously in order to 
know apparently on long, short, from beginning to end of the whole breath. It should not be 
tried intentionally in order to become long or short but taken into heart the breath as it’s 
natural condition. It should be tried to know long or short condition of the breaths as they 
really are. It should be tried in order to occur subtler and subtler breaths successively. If it is 
practiced like that way gross and rough breaths will become subtler and subtler with the 
result that the whole breath will be ceased and both physical and mental situations will 
become agile. 

When gross in-breath and out-breath cease in the continuum of that meditator the 
mind of meditation which has the object of sign of subtle in-breath and out-breath would be 
appeared. When those minds of meditation which have object of subtle in-breath and out- 
breath cease, successive minds of meditation which have objects of subtler and subtler in- 
breath and out-breath would be appeared. How it would be appeared —, 

A man hits bronze gong with iron rod resulting in arising of noisily sounds. The mind 
which has the object of gross sound appears in him previously. When gross sounds disappear 
the mind which has object of sign of subtle sounds would be occurred. As those minds which 
have objects of signs of subtler and subtler sounds occur successively after preceding ones 
disappeared, similarly, minds of meditation which have objects of subtler and subtler in- 
breath and out-breath also appear in the meditator. It should be understood in this way. 
(Yisuddhi Magga -1-275) 
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3.2.45. Differences of anapanassati from other meditation subjects 

Differences of the mindfulness of breathing from other meditation subjects are as 
follows: 

Other meditation subjects, out of the practice of mindfulness of breathing, have more 
and more apparent objects as if maturation of the practices becomes higher and higher. 
However, the practice of the mindfulness of breathing is quite different from those meditation 
subjects. Actually, the objects of this meditation subject gradually subtle and subtle in the 
insight of meditator who is practicing by following strictly instructions of the Buddha. The 
object of in-breath and out-breath becomes unapparent in the insight of meditator. It should 
not be given up the practice and should not stand up from sitting deportment in order to either 
discuss this problem with meditation teacher or take into heart that “now is it fallen back my 
practice”. The fault is as follows. 

iriyapatham vikopett\>a gacchato hi kammattanam navanavameva hoti, tasma 
yathanisinneneva desato aharitabbam. (Yisuddhi Magga -1-275) 

In the continuum of bhikkhu who always stands up from sitting position of practice, 
usual practice of mindfulness of breathing always becomes newly one only. It should, 
therefore, be carried out the practice continuously by means of previous memorized touching 
place of the in-breath and out-breath in usual sitting position. ( Yisuddhi Magga -1-275) 

In regarding to commentator’s words, “in the continuum of bhikkhu who always 
stands up from sitting position of practice, usual practice of mindfulness of breathing always 
becomes newly ones only”, some noble teachers assumed that usual deportment should not be 
changed during meditation is carrying out continuously. Indeed, this word refer to only such 
person who has unapparent object of in-breath and out-breath must not to stand up from 
sitting deportment, but not for every persons who practise various meditation subjects 
commonly. It should be read the followings not to be misunderstood on the fact “whether 
deportment can be changed or not’’. 

3.2.46. Whether deportment can be changed or not 

samihjite pasariteti pabbanam samihjanapasarane. tattha cittavaseneva 
samihjanapasdranam akatt\>a hatthapadanam samihjanapasaranapaccaya atthanattham 
pariggahett\>a atthapariggahanam sdtthakasampajahham. tattha hatthapade aticiram 
samihjettva pasarettva eva va thitassa khane khane vedana uppajjanti, cittam ekkaggam na 
labhati, kammatthdnam paripatati , visesam nadhigacchati. kale samihjentassa kale 
pasarentassa pana ta vedana na uppajjanti, cittam ekkaggam hoti, kammatthdnam phatim 
gacchati, visesamadhigacchatiti evam atthanattha pariggahanam veditabbam. (M-Com-1- 
268; Dr-Com-1-176; Sam- Com-3-228; Abhi- Com-2-342) 
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“Samihjite pasdrite , ' > means “when digits are bend or stretched”. When digits are bent 
or stretched it should not be done those actions with regarding to inner desire and the 
knowledge which is able to discriminate benelit or harm due to cause of bending and 
stretching digits is called satthakasampajahha. 

In the continuum of either such bhikkhu who situates a deportment with bending 
digits for a long time or such bhikkhu who situates a deportment with stretching digits out for 
a long time various sufferings with disagreeable feeling would be occurred in every moments. 
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The concentration of mind of meditation cannot be achieved, and the practice usually be 
fallen back resulting in inability to attain successive noble dhamma of both mundane and 
supra-mundane ( lokuttara dhamma). In the continuum of such meditator who bends digits at 
the time when it is suitable to bend and stretches digits at the time when it is suitable to 
stretch properly, those kinds of suffering cannot be occurred. The concentration of mind of 
meditation can be achieved and the practice would be improved resulting in ability to attain 
successive noble dhamma of both mundane and supra-mundane. Thus it should be 
understood the meaning of “discriminate ability of knowledge”.(M-Com-l-268; D-Com-l- 
176; Sam- Com-3-228; Abhi- Com-2-342) 

According to explanations found in above commentaries, bending and stretching of 
digits in proper time is a cause of improvement of practice, and therefore the meditator who 
wants to attain nibbana should not practise irrespective of those explanations. 

3.2.47. Occurrence of newly ones 

If the meditator stands up from usual practice in sitting deportment due to 
disappearance of the object of in-breath and out-breath in the insight, it will be occurred in 
newly process of practice again and again due to the following reasons. — 

If he practise the practice of mindfulness of breathing again, the in-breath and out- 
breath will become unapparent in his insight again similar to previous processes. If he stands 
up and give up the practice again and again whenever the object becomes unapparent ones, 
then it will be occurred unapparently again and again. Thus it can be said that the practice 
will become newly ones again and again. 

3.2.48. The reason why the breath is unapparent 

When the breaths are unapparent in the insight of meditator, previous sign of touching 
place of in-breath and out-breath should be taken into heart by reasoning as follows: 
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The bhikkhu, when in-breath and out-breath are unapparent in insight, should reason 
frequently in this way. — 

Where are in-breath and out-breath present? Where are not those present? In whose 
continuum do those breaths occur? In whose continuum do not those breaths occur? Etc.. 

3.2.49. Persons without in-breath and out-breath 

These persons are lack of in-breath and out-breath, 

1. foetus in the womb, 

2. person who is submerged, 

[These two persons lack breaths due to inability to occur breaths in those places.] 

3. person who is in coma, or mindless being, 

4. person who was dead (corpse), 

5. non-retumee ( anagami ) and arahant (arahat), who are entering into cessation 
absorption (nirodha samapatti), 

[These three persons lack breaths due to absence of mind during entering into cessation 
absorption.] 

6. the person who is entering into the fourth absorption (catuttha jhana samapatti), 

7. brahmas of the world of form and formless world, 
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[These two persons lack breaths due to fixed nature of beings.] 

It should be complained himself that he himself is excluded from those list. Then it 
should be reasoned again that ... 

“there are no places without occurring breaths except those seven places and the in- 
breath and out-breath are present surely in your continuum, indeed; although these are 
present, it is unable to keep in mind the breaths due to the knowledge is weak and retarded 

55 

Then the meditator should try to occur mind of meditation is fixed together with the 
touching place of usual in-breath and out-breath which is present before disappeared. These 
in-breath and out-breath usually occur by touching the tip of nose for such person with long 
nose, while they occur by touching the upper lip for such person with short nose. Therefore, 
the bhikkhu who has unapparent 
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breaths, should try to occur fixed sign of perception of the practice ( bhavana sahha) at the 
touching place of in-breath and out-breath but should not to occur the breaths roughly. It is 
right. — The Buddha, therefore, preached as follows respective of this reason. 

naham bhikkhave mutthasatissa asampajanassa anapanasatibhavanam vadami. (M-3- 
127; Sam-3-294) 

= Bhikkhusl I never preach the practice of mindfulness of breathing for a person who 
lacks clear comprehension which is able to distinguish in-breath and out-breath ; who has 
perishable mindfulness. (M-3-127; Sam- 3-294; Yisuddhi Magga- 1-275) 

Every practice of samatha and vipassana can be fulfilled by the only person who has 
mindfulness and clear comprehension, indeed. However, in the continuum of meditator who 
is practicing any other meditation subject excluding mindfulness of breathing, the object of 
the practice always becomes apparently. This practice of mindfulness of breathing is very 
difficult. It is the field of Noble Gentlemen called the Supreme Buddha, pacceka buddha and 
disciples of the Buddha ( buddha putta) only. This kind of practice is not a little piece indeed. 
Then it is not a kind of practice which can be performed by inferior ones. The practice of 
mindfulness of breathing should be taken into heart by means of such modes. It will becomes 
subtle and calin by that that means. Therefore, both very strong mindtulness and knowledge 
are essential to the way of practice called the mindtulness of breathing. 

As very fine and minute needle is essential when very fine lower dressing is sewing 
and as finer needle which can be applied to make minute needle is also essential, very strong 
mindfulness which is similar to fine needle and knowledge which is similar to finer needle to 
make fine needle are essential during the practice of mindtulness of breathing which is 
similar to very fine lower dressing is developing similarly. Then the bhikkhu who has 
fulfilled with those mindfulness and knowledge, should not find those in-breath and out- 
breath at any other places out of touching place. 

As a simile — The peasant takes rest under shade of a tree after the field had been 
ploughed. At that time two bullocks enter rapidly into the forest. If the clever peasant wants 
to plough again by yoking with those bullocks, he never seek the latter by following footprint 
of them in the forest. 
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Actually, he is handling with rope and driving stick and going to stream where those 
bullocks usually come and drink water every day. He is waiting for his bullocks by either 
sitting or reclining near the stream. When he see his bullocks that retumed from the stream 
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where they had taken bath or drinking after they grazed in the forest the whole day he ties 
them up with a rope and brings back to the tield. Then he performs his usual work, 
ploughing, again. Similarly the meditating bhikkhu should not find in-breath and out-breath at 
any other place excluding touching place. 

As a simile — It should be taken into heart the in-breath and out-breath by fixing the 
mind of meditation with the touching place, i.e., the tip of the nose or upper lip after handling 
a rope called mindfulness and a driving stick called knowledge. The result is that — the 
bhikkhu who practices in this way can take the object of in-breath and out-breath as the 
bullocks reach at the bank of stream where they usual take bath. Then that bhikkhu should 
practise repeatedly by tying bullocks of in-breath and out-breath with the rope of mindfulness 
at the tying rod of touching place after it is driven by driving stick of knowledge associated 
with the attention ( manasikara ) which is the nature of control to direct the mind and its 
concomitants towards the objects of in-breath and out-breath. 

3.2.50. Sign of neighbourhood concentration ( uggaha nimitta ) and sign of full 
concentration (patibhdga nimitta ) 

In the continuum of meditator who is strenuous practicing in this way the sign of 
neighbourhood or full concentration would be occurred apparently not soon later. That sign 
is not identical among all meditators. Actually, it is appeared as the shape of any of 

1. cotton wool, 

2. spinning cotton, or 

3. a jet of air, said by famous elder teachers. ( Yisuddhi Magga- 1-276) 

The followings are decrees of the shape of various signs in accordance with 
commentaries. 

In some meditators, the sign is appeared as 

4. brilliant light of star 

5. ruby 

6. pearl. 
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Due to presence of rough impression, in some meditators, it appears as 

7. bamboo rod or 

8. wooden spit 

In some meditators, it appears as any of 

9. long thread, 

10. garland with various Aowers, or 

11. cloud. 

In some meditators, it appears as any of 

12. spider’s web, 

13. stratified cloud, 

14. lotus, 

15. wheel of stage-coach, 

16. the sun, or 

17. the moon. ( Yisuddhi Magga -1-277) 

nimittanti uggahanimittam, patibhaganimittam va, ubhayampi hi idha ekkajjham 
vuttam. tatha hi tulapicuadiupamatayam uggahe yujjati, sesam ubhayattha. pa. 
manigulikadiupama patibhage vattanti. (MahatT- 1-335) 
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According to explanation of the sub-commentator, those three kinds of signs of 
concentration which appear as cotton wool, spinning cotton or a jet of air, are called uggaha 
nimitta (sign of neighbourhood concentration). Those two kinds of signs of concentration 
which appear as ruby or pearl are called patibhaga nimitta. The remaining signs of 
concentration may be occurred both signs of neighbourhood and full concentration. The sign 
of neighbourhood concentration is not brilliant but that of full concentration (patibhaga 
nimitta),\Q ry brilliant in colour. Thus, it should be recognized on difference between two 
kinds of signs of concentration. (MahatT- 1-335) 

3.2.51. Variation in perception of practice 

One day, many bhikkhus are sitting and reciting one discourse (suttanta) containing in 
Pali Text. During sitting one of those bhikkhus asks “How do you appear this discourse in 
your knowledge?” 

One bhikkhu answers “It appears as the big river Howing from the mountain.” 

Another bhikkhu answers “It appears as a forest.” 

The third one answers “It appears as a big tree, which has burden of forage and fruits 
resulting in the presence of cold shade.” 
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The reason why various signs appear is that — there are various perceptions of a 
single discourse among the continuum of those bhikkhus, indeed. 

evam ekameva kammatthanam sahhananataya nanato upatthati. sahhajahhi etam 
sahhanidanam sahhapabhavam. tasma sahhdndnattaya nanato upattdtTti veditabbam. 
(Yisuddhi Magga -1-277) 

sahhdndnatdydti nimittupatthdnato pubbeva pavattasahhdnam ndndvidhabhavato. 
(MahatT- 1-335) 

A single practice of mindfulness of breathing can gives rise to various shape of sign 
of concentration due to presence of various perceptions of practice which occur previously in 
the continuum of meditator. It is right. — The sign of neighbourhood concentration, sign of 
full concentration which are the objects of the mindfulness of breathing are caused by 
perception of practice (bhavand sahhd). It’s fundamental factor is the perception of practice 
only. It is originated from perception of practice. It should be recognized the fact that various 
shapes of sign of concentration would be appeared in meditators due to variation in 
perception of practice of those meditators. (Yisuddhi Magga- 1 -277, MahatT- 1-335) 

It means that when the efficiency of concentration association with perception of 
practice become sharp and strong, if such kind of perception of practice, i.e., “may it become 
white, or red or pearl or glass ball etc.”, will be made, various shapes of signs of 
concentration of those kinds will be occurred accordingly. However, it can be occurred only 
when the concentration matured successfully. 

It should be recognized that those signs of neighbourhood and M1 concentration are 
“conceptual dhamma ” only due to occurrence of those signs free from original object of in- 
breath and out-breath according to Abhidhammattha sahgaha. It should be continued to read 
the following explanations of commentary and sub-commentary. 

3.2.52. navattabba dhammdrammana 

tattha dasavidhampi kasinajjhanam kasinapannattim arabbha pavattatta, 
brahmavihdracatuttham sattapannattim arabbha pavattatta, dndpanacatuttham nimittam 
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arabbha pavattatta parittadivasena navattabbhadhammarammanato navattabbdrammanam 
nama hoti. (Abhi- Com-1-440) 

Among those fourth absorptions, both the kasina absorptions which are occurred by 
taking 10 kinds of kasina-o bjects; the fourth absorption of four boundless states 
(appamahha), which is occurred by taking the object of concept of beings; and the fourth 
absorption of mindfulness of breathing which is occurred by taking the object of 
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brilliant star-like sign of full concentration, are not deserving to designate as 

1. sensual dhamma (paritta dhamma) 

2. supreme dhamma (mahaggata dhamma) 

3. supra-mundane dhamma (appamana dhamma), but as navattabbarammana due to 

presence of the object of conceptual dhamma (pahhatti dhamma). (Abhi- 1 -440) 

All kinds of objects which are not deserving to designate as above three dhammas are 
also conceptual dhamma only. 

narattabbdrammandti idam pana vacanam yathagahitakarassa sahhavisayassa 
navattabbatam sandhaya navattabbam arammanam etesanti navattabbarammana, 
cittuppadati ahhapadattha samasam kattva atthakathayam vuttam. (Mulati- 1-191) 

The meaning of above quotation is as follows. 

The corporeality is present apparently, such as the nature of earth-element, etc.. But it 
is not present apparently by means of impression on the object (phusana), etc.. (It is because 
corporeal dhamma is anarammana dhamma which is incapable of taking the object, indeed.) 
Thus, as a single the ultimate dhamma can be known as two ways, i.e., “it is not present 
apparently”, “it is present apparently”, (avijjamdna-vijjamana), above mentioned concepts of 
kasina and sign of full concentration of mindfulness of breathing are not only avijjamana, 
due to absence in the aspect of ultimate reality, but also vijjamana, due to presence in the 
aspect of conventional truth (samuti sacca). Those kinds of concepts, therefore, can be 
designated as “ navattabbdrammana ” and then those arising of mind and mental concomitants 
of absorption which take the object of that concept is called the dhamma which has the object 
of “navattabdrammana”. 

Although those objects called navattabba are not present obviously in the ultimate 
sense, it can be designated as concept (pahhatti) due to occurrence of the basis of the 
meaning of speech in the aspect of conventional truth (yohara sacca). It is right. — That 
conventional truth consists of two kinds of concepts which are able to be known and the 
commentator explained on that kind of concept as avijjamana pahhatti (= it is not present 
obviously in ultimate sense). 

It is unable to say on that object as “this so-called dhamma is the object of sensual 
dhamma ” because it is not present obviously in the ultimate sense while such concept, the 
eye-clear-sensitivity etc., which is present apparently in the ultimate sense, is able to say in 
that way. Usual in-breath and out-breath are a group of corporeal units called sound nonads 
produced by mind (cittajasaddanavaka 
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kalapa). Those corporeal dhammas are sensual dhamma called paritta, indeed. Although the 
perception of practice is occurred by taken into heart as the sensual dhamma for a meditator 
in the beginning stage, when the sign of full concentration occurs in the insight that 
perception of practice face with that object of sign of full concentration. Because of this 
reason, the commentator Sayadaw explained that that perception of the practice or the fourth 
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absorption of the mindfulness of absorption ...etc., are the dhamma which take the object of 
concept of navattabba dhamma. (See MulatJkd- 1-191 in detailed) 

3.2.53. Three dhammas that should be fulfilled 

ettha ca ahhameva assasarammanam cittam, ahham passasarammanam, ahham 
nimittarammanam. yassa hi ime tayo dhamma natthi, tassa kammatthdnam neva appanam na 
upacaram papunati. yassa pana ime tayo dhamma atthi, tasseva kammatthanam upacarahca 
appanahca papunati. (Yisuddhi Magga -1-277) 

Among these three dhammas, in-breath, out-breath and sign of full concentration 
(nimitta), 

1. the mind of meditation, which has the object of in-breath, is a specilic one, 

2. the mind of meditation, which has the object of out-breath, is a specihc one, 

3. the mind of meditation, which has the object of full concentration, is a specilic one. 

In the continuum of such meditator these three dhammas, in-breath, out-breath and 
sign of full concentration, are not present, that person is unable to reach the full absorption by 
the practice of mindfulness of breathing. As a right saying is that — in the continuum of such 
meditator, these three dhammas are present, with the result that the practice of mindfulness of 
breathing is available to be attained the full absorption (= full concentration) for that person 
only. It is also available to be attained the neighbourhood concentration and absorption. Thus 
it should be recognized well. (Yisuddhi Magga -1-277) 

3.2.54. the admonishment of dlghabhanaka thera and majjhimabhanaka thera 

Those noble teachers who memorized the Long Discourses of the Buddha 
(ddghabhanaka thera) admonished as follows: 

When very brilliant sign of full concentration appeared in him, that bhikkhu went to 
his teacher and said ‘bhante... this kind of sign of concentration appeared in the insight of 
me.’ The teacher should reply neither supporting as a real sign of full concentration nor 
against as non-real sign of full concentration. However, he should say ‘Avuso... the meditator 
who is practising the mindfulness of breathing can be appeared by means of this way’ and 
should urge him to take into heart that way of practice frequently. It is right. — If he decides 
as the sign of full concentration of mindfulness of breathing, it will be reached into 
relinquishing the practice of him. The mind of meditation can be fallen back from the 
achievement of practice. On the other hand, if he says that it is not real sign of full 
concentration, the meditator will be reached into wither and disgusted the practice on which 
his 
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desire to practice can be lost. Therefore those mahathera admonished not to reply whether 
the sign is real or not, but to urge farther practice frequently. 

However, those noble teachers who memorized the Middle Discourses of the Buddha 
(majjhima bhanaka thera), admonished that the teacher should like to say, ‘avuso... this kind 
of appearance in the insight can be called the sign of full concentration of mindfulness of 
breathing. You are doing well...You should like to develop this practice frequently’. 
(Yisuddhi Magga -1-277) 

“imaya patipadaya jaramaranato muccissamiti patipannassa nimitta”nti vutte katham 
sahkocapatti, bhiyyoso mattaya ussahameva kareyyati — “nimittamidam. pa. vattabbo”ti 
majjhimabhdnakd ahu. (Mahatika- 1-336) 
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= Why will it be reached into relinquishing the practice of him and why can the mind 
of meditation be fallen back in the continuum of meditator as if even the teacher says... ‘it is 
the sign of concentration of mindfulness of breathing’. ‘The meditator will endeavour 
strenuously the practice of mindfulness of breathing’, assumed by majjhima bhanaka thera 
and then they admonished as mentioned above. ( Mahatika -1-336) 

3.2.55. It would be reached “fixed condition” ( thapand ) 

athanena nimitteyeva cittam thapetabbam. evamassdyam ito pabhuti thapanavasena 
bhavana hoti. vuttahhetam poranehi — 

“nimitta thapayam cittam, nanakaram vibhavayam. 

dhiro assasapassase, sakam cittarn nibandhatTdi. (Yisuddhi Magga -1-277,278) 

Then the practicing bhikkhu must try to fix mind of meditation with the object of sign 
of concentration. If it is possible to fix in this way, in the continuum of this bhikkhu, the 
concentration by practice of mindfulness of breathing becomes apparently by means of ability 
of thapand. It is right. — The elder commentator Sayadaw said as follows: 

“If the practicing bhikkhu who had fulfilled strenuous effort called sammdvayama 
maggahga, is able to fix mind of meditation with the sign of full concentration, which is 
originated from usual object of in-breath and out-breath, after four modes of appearance of 
those breaths, i.e., 
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1. long in-breath, 

2. long out-breath, 

3. short in-breath, 

4. short out-breath, had been disappeared, it can be called his mind of meditation would 
be fixed with the object of sign of full concentration up to the full absorption.” (It 
should be recognized that such situation at which mind of meditation would be fixed 
with the object of sign of full concentration is called “ thapana ”. (Yisuddhi Magga -1- 
277,278) 

pubbe yam vuttam “anubandhandya ca phusanaya ca thapanaya ca manasi karotTli. 
tattha anubandhanam, phusanahca vissajjetva thapandrasena bhdrand hotlti 
thapanavaseneva bhavetabbanti attho. ( MahatTka 1-336) 

The Yisuddhi Magga commentator Sayadaw explained in Yisuddhi Magga 1-272 that 
if either the mindfulness always follows along with those in-breath and out-breath 
continuously at the touching place after the counting method has been omitted or the mind of 
meditation is able to fix with the object of brilliant white sign of full concentration 
( patibhaga nimitta) which usually appears as a consequence of full absorption, the way of 
practice by which the mindfulness of breathing to be performed, can be designated as any of 
anubhandhana naya or phusana naya or thapana naya. With regarding to this explanation, it 
means that when the sign of full concentration is stable in the knowledge, it must be 
relinquished anubhandhana naya and phusana naya and faced with the object of the sign of 
full concentration and then mind of meditation must be fixed with that object in order to 
occur full absorption {appana jhana). (Mahdtikd- 1 -336) 

If the mind of meditation is able to be fixed on the object of sign of full concentration 
up to the full absorption, these three dhammas 
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1. the in-breath, 

2. the out-breath, 

3. the sign of full concentration, 

become a single object of the mind of meditation due to capable of relinquishing the usual 
objects of in-breath and out-breath. It is not impossible to appear in a single mind of 
meditation butpossible indeed. (Pyi Sayadaw’s translation-2-248, 249) 

3.2.56. Possibility of the object of single mind of meditation 

nimittam assasapassasa, anarammanamekacittassa. 
ajanato tayo dhamme, bhdvananupalabbhati. 
nimittam assdsapassdsd, andrammanamekacittassa. 

janato tayo dhamme, bhavand upalabbhati. (Yisuddhi Magga-\-211)(VimatitTka-\- 
216,217) 

=These three dhammas, (1) nimitta called nostril or upper lip at which disceming 
mind of meditation is fixed, (2) the in-breath, (3) the out-breath, are not the objects of one 
consciousness simultaneously. Although it is not in that way any meditator who does not 
know those three dhammas by taking as object is unable to develop the concentration of 
mindfulness of breathing. (Yisuddhi Magga- 1 -277) 

Three kinds of dhammas called nimitta (touching place), the in-breath and out-breath 
are not the objects of one consciousness simultaneously due to inability to occur both usual 
in-breath and out-breath within one thought process. It means that either nimitta and in-breath 
or nimitta and out-breath are able to occur the objects of a single thought process within one 
thought process simultaneously. ( Vimatitlkd- 1-216,217) 

This explanation is intended to be explained tip of nostril or upper lip called nimitta, 
the in-breath and out-breath before the sign of neighbourhood concentration or the sign of 
full concentration appear. 

After the concentration of the practice has been matured and when signs of full 
concentration appear, it can be said that 

1. nimitta means the sign of full concentration, 

2. the in-breath means the sign of full concentration, 

3. the out-breath means the sign of full concentration. 
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assdsapassdse nissaya uppannanimittampettha assdsapassdsasamahhameva vuttam. 
(Mahatika- 1-319) 

= It is because the fact that it can be said the sign of neighbourhood or full 
concentration, which occurs depending upon in-breath and out-breath, as the in-breath and 
out-breath, indeed. 

Thus when the mind of meditation is being able to fix with object of brilliant sign of 
full concentration, these three dhammas called nimitta, the in-breath and out-breath become a 
single object of mind of meditation. It should be recognized that the practice of mindfulness 
of breathing would be fulfilled up to the full absorption due to capable of taking those three 
dhammas as single object by single mind-door thought process. 

3.2.57. Difflculties to be encountered 

It can be found that some meditators encounter with difficulties in this stage. In some 
persons the light usually appears beforehand when the concentration is well developed, while 
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the sign of concentration appears beforehand in some persons. If the light appears 
beforehand, it should be emphasized on that light but on usual objects of in-breath and out- 
breath. If the touching place is neglected and mind of meditation follows the light, the way of 
practice becomes leading to be wrong. It should, therefore, be fixed the mind with in-breath 
and out-breath only at the touching place. Not soon later, the sign of concentration usually 
appears as opaque grey colour. Only when the efficiency of the practice becomes mature and 
strong, can the sign be clear white as a cotton plug or cloud. In most meditators the sign of 
concentration which is similar to Auorescent light usually appears. 

However, those kinds of signs of concentration are not stable and it appear 
discontinuously in most meditators of beginners. At that time it is essential to be fixed the 
mind of meditation with the objects of in-breath and out-breath. When the mind of meditation 
fixed with the objects of in-breath and out-breath for a long time, that sign of concentration 
becomes stable in the insight resulting unique object of both in-breath and out-breath and sign 
of concentration. If it is so, the way of practice leads to right one. 

When the breaths and sign of full concentration become oneness, mind of meditation 
usually fixes with the sign of full concentration. If it is so, it should be tried continuously in 
order to fix mind of meditation with that sign. 
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If the mind of meditation is unable to fix with sign of concentration although the latter 
is stable, it must be tried again and again. It must be performed in order to develop the 
concentration continuously. 

However, in some meditators, if mind of meditation is shifted on the sign of 
concentration after the objects of in-breath and out-breath has bees relinquished, that sign of 
concentration usually disappears not soon later. At that time the mind of meditation must be 
shifted on the objects of in-breath and out-breath again. When the sign of concentration 
reappears and become stable object, the mind of meditation must be fixed on it. In this way, it 
must be practiced appreciatively in order to fix the mind of meditation with the sign of 
concentration for a long time. It must be noticed that during trying to fix mind of meditation 
with sign of concentration, it should not be shifted on the breaths frequently. Alternative 
discerning on usual breaths and the sign of concentration can cause falling back and stability 
of concentration resulting in wandering between two kinds of objects. 

3.2.58. If the sign appears in distance 

In some meditators the sign of concentration usually appears in distance from 
touching place as moon-shaped, etc...while the sign of concentration is similar to a covering 
of white light over the whole face in some meditators. The mind of meditation is able to fix 
with distant sign of concentration sometimes and it is unable to fix sometimes. 

If it is able to fix with distant sign of concentration, that concentration must be 
developed continuously in order to attain stability for long time. However it is quite distant 
from touching place the concentration cannot be stable for long time and it is difficult to 
develop efficiently. 

If it is unable to fix with distant sign of concentration, the mind of meditation must be 
put on usual objects of in-breath and out-breath again. Then it must be tried appreciatively in 
order to know the 
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whole breaths from beginning to end. When the efficiency of concentration becomes 
powerful the sign of concentration usually appears close to the touching place again. When 
that sign of concentration becomes stable and the breaths and the sign becomes oneness it 
must be tried appreciatively in order to fix mind of meditation with that sign continuously. 

Newly emerged sign of concentration usually appears as unstable one. If the mind of 
meditation is intended to be shifted of unstable sign of concentration, the former becomes 
unstable one. It should, therefore, be fulfilled in order to fix mind of meditation on the sign of 
concentration only when the latter becomes stable one. 

When the mind of meditation fixes with the sign of concentration, the latter gradually 
changes to clear white from greyish white. The sign of concentration which is clear white in 
colour can be designated as the sign of neighbourhood concentration (uggaha nimitta). When 
the efficiency of concentration becomes powerful the sign of concentration becomes brilliant 
in colour. The brilliant star-like sign of concentration is designated as sign of full 
concentration (patibhaga nimitta). However, different colours of signs of concentration can 
also appear sometimes. 

3.2.59. It should not be emphasized on colour and character of sign of 
concentration 

tassevam nimittupatthanato pabhuti mvaranati vikkhambhitaneva honti, kilesa 
sannisinndva. sati upatthitayeva. cittam upacarasamddhina samahitameva. athanena tam 
nimittam neva vannato manasikdtabbam, na lakkhanato paccavakkhitabbam. apica kho 
khattiyamahesiya cakkavattigabbho viya kassakena saliyavagabbho viya ca bvbsadini satta 
asappayani vajjetva taneva satta sappdyani sevantena sadhukam rakkhitabbam. atha nam 
evam rakkhitva punappunam manasikaravasena vuddhim virulim gamayitva dasa vidhim 
appandkosallam sampadetabbam, vTriyasamata yojetabba. tassevam ghatentassa 
pathavTkasine vuttanukkameva tasmirn nimitta catukkapahcakajjhdndni nibbattanti. 
(Yisuddhi Magga- 1-278) 

vannatoti picupindatbrakarupadTsu viya upatthitavannato. lakkhannatoti 
kharabhdvadisabhavato, aniccddilakkhanato va. rakkhitabbam tam nimittanti sambandho. 
nimittassa rakkhanam nama tattha patiladdhassa upacbrajhanassa rakkhaneneva hotTti aha 
“punappunam manasikdravasena vuddhim virulim gamayitvS'ti. (MahdtTkd- 1-337) 

Thus that meditator is able to remove hindrances (nivarana) as soon as the sign of full 
concentration appears in him. Those various delilements (kilesa) are also deposited for a 
while. The mindfulness (sati) leading to and situating on the object of sign of full 
concentration. The mind of meditation is stable on that object by means of the neighbourhood 
concentration (upacara samadhi). 
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The meditator must emphasize on neither the colour, such as cotton wool, star 
etc...nor the speciTic character, such as roughness, hardness, etc...of the sign of full 
concentration. It should not be also emphasized on general characters, such as impermanence 
(anicca), suffering (dukkha), etc...of that sign. 

Actually, that object of sign of concentration should be protected respectfully by 
means of approaching to seven kinds of favourable conditions (sappaya) but avoiding to 
seven kinds of unfavourable conditions (asappaya) similar to the chief queen of khattiya king 
protects the foetus of cakkavatti who will become the supreme king of universe, that is visible 
as putting in the glass casket,.. .or similar to the farmer protects buds of saliyava rice. 
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[As if the neighbourhood absorption called the neighbourhood concentration which 
is attained by taking the object of sign of full concentration (patibhaga nimitta), can be well 
protected, the protection of that sign of full concentration will be Mlilled mutually. The 
meditator, therefore, should discern repeatedly on that object of sign of full concentration in 
order to develop the powerM concentration of practice successively. Strenuous practicing in 
that way can be called protecting of the object of sign of M1 concentration not to disappear.] 

Then it should be MTilled on ten kinds of appanakosalla dhammas (mastery of the 
full absorption) by means of repeated discerning on that sign. It should be balanced between 
effort (yiriya) and concentration ( samadhi ) appreciatively. 

In the continuum of the meditator who is performing in this way, the fourth 
absorption and fifth absorption can be appeared by taking the object of sign of full 
concentration similar to explanation of the earth -kasina (pathavikasina) mentioned 
previously. (Yisuddhi Magga- 1-278) 

The meditator must mastery of the Mlowing conditions in order to maintain the 
concentration of practice and the object of sign of M1 concentration simultaneously. Those 
are: 

1. seven kinds of unfavourable conditions (asappaya) which must be abstained 

2. seven kinds of favourable conditions (sappaya) which must be performed 

3. ten kinds of mastery of full absorption (appanakosalla) 

4. how to balance the effort and concentration. 

Therefore it would be continued to explain those four conditions. 
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3.3 Seven kinds of favourable and unfavourable conditions ( sappaya , asappaya ) 

avaso gocaro bhassam, puggalo bhojanam utu. 

iriyapathoti sattete, asappaye vivajjaye. 

sappaye satta sevetha, evahhi patipajjato. 

nacireneva kalena, hoti kassaci appana.(Visuddhi Magga -1-123) 

3.3.1 The shelter ( avasa ) 

For the meditator who stays in such shelter, the inexperienced sign never appears; 
experienced one also disappears; undeveloped mindMness never develops; un-concentrated 
mind usually becomes un-concentrated one; that kind of shelter is unfavourable condition for 
him. [It means that the shelter where five kinds of controlling faculties, i.e., faith ( saddha ), 
effort (yiriya), mindfulness (sati), concentration ( samadhi ) and wisdom (pahha ), cannot be 
occurred and then acquired controlling faculties are also unable to mature and improve is 
unfavourable one.] 

For the meditator who stays in such shelter, the un-experienced sign usually appears; 
experienced one is also stable; the mindfulness always leads to and fix with that sign; the 
mind usually well concentrates; that kind of shelter is favourable condition similar to naga 
pabbata monastery where the most Venerable Padhaniyatissa Thera could achieve all factors 
successfully. 

If a such monastery is composed of many buildings; if the mind of that bhikkhu 
becomes concentrating in such building where he stays tentatively three days; it should be 
stayed in that building. The advantages are as follows: — 

Five hundreds bhikkhus could attained the Fourth Fruit-Knowledge (phala hana) due 
to learning and practicing in the cave ‘culanaga’ in Sri Lanka where is the most favourable 
condition for those bhikkhus. There were enormous Noble-Ones who reached to upstream- 
enterers, once-returnees, non-returnees in that cave. The numbers of arahants who attained 
the Fourth Fruit-Knowledge in that cave after they had attained three lower Fruit-Knowledges 
in another one, are also infinite. Similarly, in ‘cittala-pabbata vihara’ (Cittala Mountain 
Forest Monastery), there were also infinite numbers of bhikkhus who had reached the realms 
of Noble-Ones from the Upstream-enterer ( sotapanna ) to the Arahant (arahatta). (Yisuddhi 
Magga- 1-123,124) 
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3.3.2 gocaragdma (Alms round settlement) 

Those kinds of settlements, presenting in south or north of monastery, resulting in 
avoiding to face with the sun during going or returning back, which is not so far but within 
one and half kosa (about 2,000 yards) and very easy to attain alms round foods, are very 
favourable settlements. It should be recognized unfavourable ones reversibly. ( Yisuddhi 
Magga-\-\2A) 

3.3.3 bhassa (Speech) 

Those kinds of speeches called tiracchanakatha which are opposite of wholesome 
realms, Noble Path, Fruition and nibbdna, are designate as unfavourable speeches for 
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meditators. Those are of 32 kinds by which an acquired sign of that meditator can be fallen 
off. 

It would be presented Tiracchanakatha Sutta, Mahavagga Samyutta, in order to be 
understood it and the intention of the Buddha which are very respectable instructions for 
every meditator. 


Tiracchanakatha Sutta (relating to speeches of animal beings) 



Bhikkhus ...it should not be spoken various kinds of speeches, tiracchanakatha. 

which are opposite of the absorption, the Path, the Fruition and nibbana. Which are those 

kinds of speeches? — 


1. 

rajakatha 

= speeches relating to king 

2. 

corakatha 

= speeches relating to rebel 

3. 

mahamattakatha 

= speeches relating to minister (prime minister) 

4. 

senakatha 

= speeches relating to military 

5. 

bhayakatha 

= speeches relating to fear 

6. 

yuddhakatha 

= speeches relating to battle 

7. 

annakatha 

= speeches relating to foods 

8. 

panakatha 

= speeches relating to drinks 

9. 

vatthakatha 

= speeches relating to clothes 

10. 

sayanakatha 

= speeches relating to shelter 

11. 

malakatha 

= speeches relating to Aowers 

12. 

gandhakatha 

= speeches relating to perfume 

13. 

hatikatha 

= speeches relating to relatives 

14. 

yanakatha 

= speeches relating to vehicles 

15. 

gamakatha 

= speeches relating to small settlement 

PAGE 353 


16. 

nigamakatha 

= speeches relating to county 

17. 

nagarakatha 

= speeches relating to royal city 

18. 

j anapadakatha 

= speeches relating to countryside 

19. 

itthikatha 

= speeches relating to woman 

20. 

surakathd 

= speeches relating to hero 

21. 

visikhakatha 

= speeches relating to road 

22. 

kumbhatthanakatha 

= speeches relating to bathing bank of river 

23. 

pubbapetakatha 

= speeches relating to dead person 

24. 

nanattakatha 

= speeches relating to miscellaneous helds 

25. 

lokakkhayikakatha 

= speeches relating to outlook on would 

26. 

sam uddakkhayi kakatha 

= speeches relating to ocean 

27. 

itibhavabhavakatha 

= speeches relating to progression and regression 

28. 

purisakatha 

= speeches relating to man 

29. 

arahhakatha 

= speeches relating to forest 

30. 

pabbatakatha 

= speeches relating to mountain 

31. 

nadikatha 

= speeches relating to river 

32. 

dipakatha 

= speeches relating to island — 


these kinds of speeches belong to tiracchanakatha. Why should it not be spoken on those 
speeches? 

Bhikkhus .. .this kind of speech is not connected with benelit, it is not beginning of the 
Noble Practice; it is unable to disgust the suffering of rounds of rebirth, to avoid lust, to cease 
lust, to tranquil from all kinds of delllcmcnts ( kilesa ), to know penetratively the Four Noble 
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Truths, to know and see the Noble Path- Knowledge (ariyamaggahana) by insight of oneself, 
to deliver from craving (tahna). 

Bhikkhus .. .if you want to speak — 

1. it would be spoken the fact that ‘this is the Noble Truth of suffering (dukkha ariya 
saccaY; 
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2. it would be spoken the fact that ‘this is the Noble Truth of Cause of Suffering 
(samudaya ariya saccaY; 

3. it would be spoken the fact that ‘this is the Noble Truth of Cessation of Suffering 
(nirodha ariya saccaY; 

4. it would be spoken the fact that ‘this is the Noble Truth of the Course Leading to 
Cessation of Suffering (magga ariya sacca)\ 

The reasons why it should be spoken are the facts that — 

Bhikkhus .. .this kind of speech is connected with benetit; it is beginning of the Noble 
Practice; it is able to disgust the suffering of rounds of rebirth, to avoid lust, to cease lust, to 
tranquil from all kinds of dehlements (kilesa), to know penetratively the Four Noble Truths, 
to know and see the Noble Path-Knowledge (ariya magga hdna) by insight of oneself, to 
deliver from craving (tahna). 

Bhikkhus .. .you must, therefore, endeavour in order to know... 

1. this is the Noble Truth of Suffering, 

2. this is the Noble Truth of Cause of Suffering, 

3. this is the Noble Truth of Cessation of Suffering, 

4. this is the Noble Truth of the Course Leading to Cessation of Suffering, 
preached by the Buddha. (Sam-3-36 8) 

[Notes: Among those 32 kinds of speeches, serial number 28 ,purisakatha is shown in 
some Pali Text but not shown in some. Then serial numbers 29,30,31 and 32 which are 
relating to forest, mountain, river and island, are not directly shown in Pali Text, however, it 
is commonly shown and counted by means of iti which is the last phrase of the 27 kinds of 
speeches, iti bhavakatham iti va, shown in Pali Text directly. — ta hi paliyam sarupato 
anagatapi arahha-pabbata-nadi-dipakatha iti-saddena sahgahetva saggamokkhanam 
tiracchanabhavato “ dvattimsa tiracchdnakathd”ti vutta. (Mahatika- 1-148)] 

dasakathdvatthunissitam sappayam, tampi mattaya bhasitabbam. (Yisuddhi Magga- 1- 

124) 

Those kinds of speeches relating to 10 kinds of kathavatthu are favourable ones for 
the meditator. However it must also be spoken in proper range. Ten kinds of kathavatthu are 
as follow: 

1. appicchakatha= speech relating to greedless ness 

2. santutthikatha = speech relating to contentment 

3. pavivekakatha = speech relating to three kinds of seclusions (viveka), 

[Three kinds of seclusions are... 

(a) kayaviveka = physical seclusion by which such person is in a quiet place away from other 
people, 

(b) cittaviveka = mental seclusion by which such person is avoiding from impurity of 
defilement after neighbourhood or full concentration had been developed, 

(c) upadhiviveka= seclusion from clinging by which such person is avoiding from four kinds 
of clinging (upadhi) by taking the object of nibbdna .] 

4. asamsaggakatha = speech relating to solitary 

5. viriybrambhakatha = speech relating to effort 
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6. sTlakatha = speech relating to virtue 

7. samadhikathd = speech relating to concentration 

8. pahhakatha = speech relating to wisdom 

9. vimuttikatha = speech relating to the Fourth Fruition of Deliverance which 

are delivered from deiilements 

10. vimuttihdnadassanakatha = speech relating to reflecting knowledge which rcliccts the 
Fourth Fruition of Deliverance (yimutti arahatta phala). 

Those kinds of speeches depending on ten kinds of kathavatthu are favourable for 
meditator, in proper range. Every meditator who wants to attain nibbdna must, therefore, 
follow respectfully to the Buddha’s admonishment by means of abstaining from 32 kinds of 
tiracchanakatha but by fulfdling to speak 10 kinds of kathavatthu in proper range. 
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3.3.4 Favourable Person - Unfavourable Person 

Such person never spoke 32 kinds of tiracchanakatha but usually speaks in 
accordance with dhamma and only such kind of speech relating to practice; he had fulfdled 
with qualities of virtue, concentration and wisdom; by means of depending upon that person, 
unconcentrated mind becomes concentrated, concentrated mind also becomes stable; that 
kind of person can be designated as favourable person to whom association should be 
performed. 

Such person is possession of practice of concentration and has reached in mastery of 
samatha practice. That kind of person, indeed, is favourable for association of every 
meditator. 

Such person usually prefers to feed himself in order to become well physical 
appearance; speaks 32 kinds of tiracchanakatha which are opposite speeches of the Path and 
Fruition; endeavours to fulfd bodily agreeable feeling by means of bliss of reclining, 
sleeping, snoozing after eaten a lot of foods as he likes, that kind of person is unfavourable 
one to whom none of meditator should associate. 

As the muddy water is able to be opaque the clean water, that kind of person cause 
impurity of mind of meditator. As a young bhikkhu who stayed in kotapabbatavihdra (Kota 
mountain monastery), lost acquired absorption due to depending on that kind of person, 
acquired absorption of meditator can be disappeared. The sign of full concentration is very 
easy to disappear indeed. ( Yisuddhi Magga- 1-124, Mahatika- 1-149) 

3.3.5 Nourishment ( bhojana ) 

3.3.6 Season (utu) 

Those nourishment with sweet taste are favourable for some meditators, while those 
with sour taste are favourable for some meditators. (The commentator explained only two 
kinds of tastes because it 
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can be seen that these two kinds of tastes benetit the most animals. The remaining tastes, such 
as bitter, hot etc..are able to suit those sweet and sour tastes with the result that the 
commentator omit to explain the latter. In other words, it should be recognized that it is a 
methodology of upalakkhana or nidassana by which the signiTicant character would be 
explained.) 

Cold season is favourable for some meditators, while hot season is favourable for 

others. 

Therefore such nutriment and such season depending on which the meditator 
becomes agreeable feeling; un-concentrated mind becomes concentrated (= inexperienced 
concentration becomes apparent);concentrated mind becomes stable (= experienced 
concentration becomes especially stable). Those kinds of nourishments and seasons are 
favourable for the meditator. Other kinds of nourishments and seasons in reverse can be 
called unfavourable nourishments and seasons. ( Yisuddhi Magga- 1-124, Mahatika- 1-149) 

3.3.7 Deportment ( iriydpatha ) 

Among various kinds of deportments, walking deportment is favourable for some 
meditators while, any one of deportments, reclining, standing, sitting, is favourable for some, 
Therefore a such deportment during which the meditator practices for three days tentatively 
and un-concentrated mind becomes concentrated (= inexperienced concentration occurs); 
concentrated mind becomes stable; such kind of deportment is favourable one but others are 
not for him. (Yisuddhi Magga- 1-124) 

iti imam satta vidham asappayam vajjetva sappayam sevitabbam. evampatipannassa 
hi nimittasevanabahulassa nacireneva kalena hoti kassaci apana. ( Visuddhi Magga- 1-125) 
Thus the meditator should fulfil seven kinds of favourable conditions and abstain 
from seven kinds of unfavourable ones. In some practicing meditators who always fulfil the 
stability of the sign of full concentration, which is the pasture of the object of mind of 
meditation, the full absorption would be occurred not soon later. ( Yisuddhi Magga- 1-125) 
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3.4 Ten kinds of mastery of full absorption ( appandkosalla ) 

Although it is practiced well in this way, if the full absorption does not occur, that 
meditator should fulfil the knowledge of 10 kinds of mastery of full absorption, as follow: 

1. vatthuvisadakiriya = keeping clean circumstances of both intemally and 

externally 

2. indriyasamattapatipadana = balancing of controlling faculties 

3. nimittakosalla = mastery of the sign of concentration 

4. enhancing the mind in proper time 

5. suppressing on mind in proper time 

6. cause to be happy in proper time 

7. neutralizing on mind in proper time 

8. avoiding from any person without concentration 

9. associating with such person with concentration 

10. presence of the mind with inclination toward full absorption 

3.4.1 Cleansing all circumstances 
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Keeping clean circumstances of both intemally and externally is called 
‘ vatthuvisadakiriya\ Sometimes hairs, nails and claws, beards, moustache, etc. of such 
meditator become long, the entire body is covered with sweat and dusts, at that time it can be 
said that internal circumstance is unclean. Sometimes dressing or robe of that meditator is 
decayed and dirty with bad odour; the campus and buildings are full of mbbish; at that time it 
can be said that external circumstance is unclean. If both intemal and external circumstances 
are full of impurities, the knowledge associated with mind and mental concomitants which 
take the object of unclean circumstances, become unclean. It should be recognized as unclean 
light which occurs depending upon unclean lamp, oil etc.. For the meditator who observes 
sankhara dhammas by unclean knowledge, those sahkhara dhammas usually becomes 
unapparent. 

For the meditator who develops samatha practices as the mindMness of breathing, 
those practices would never be 

1. improved the factors of absorption apparently, 

2. advanced by prolicicntly practicing and 

3. accomplished by advancement of mastery. 

On the other hand, if both intemal and extemal circumstances are thoroughly purilied, 
the knowledge also becomes purify due to occurrence of mind and mental concomitants 
depending on cleaned circumstances. It should be recognized as purilied light which occurs 
depending upon 
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cleaned lamp, oil, etc.. For the meditator who observes sahkhara dhammas by purilicd 
knowledge, those sahkhara dhammas usually becomes apparently. 

For the meditator who develops samatha practices as the mindfulness of breathing, 
those practices will also be 

1. improved the factors of absorption apparently, 

2. advanced by prolicicntly practicing and 

3. accomplished by advancement of mastery. ( Yisuddhi Magga- 1-125) 

3.4.2 Balancing between controlling faculties 

Balancing between Mictions of controlling factors of respective couples is called 
indria samattapatipadana (= achievement of balanced controlling faculties). 
saddha (Faith) = The nature of faith with sell-conlldcnce on - 

1. the nobility of the Buddha 

2. the nobility of the Noble Doctrine (Dhamma) 

3. the nobility of the Community of bhikkhus 

4. the nobility of the three trainings, i.e., virtue, concentration, and wisdom 

5. the outlook of relationship of Dependence-Origination (paticcasamuppada) 

6. the past five aggregates called anterior extremity of rounds of rebirth (samsara) 

7. the Mure five aggregates called posterior extremity of rounds of rebirth 

8. both past and Mure five aggregates called anterior and posterior extremities of rounds 
of rebirth, is called the faith (saddha). 

viriya (Effort) = Strenuous effort by which inexperienced unwholesome dhamma 
would be impossible to occur, experienced wholesome dhamma would be abandoned, 
inexperienced wholesome dhamma would be possible to occur, experienced wholesome 
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dhamma would be improved, is called sammappadhana viriya. During fulfilling that kind of 
strenuous effort, the meditator must endeavour by means of four factors of effort, i.e., 

‘ 1. as if only bone remains, 

2. as if only skin remains, 

3. as if only vessels remains, 

4. as if flesh and blood will be dried out, it would be never given up without reaching to any 
achievement where could be performed by means of strenuous effort of mankind.’ 

sati (Mindfulness) = It is the nature of stability of mind on the object of the sign in 
samatha stage, fixability of mind of either the object of vipassana practice ( sahkhara 
dhamma) or the object of 
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general characters of those sahkhara dhammas. As a slab submerge in stable condition, the 
nature of stability of mind on the objects of samatha and vipassana is called the mindfulness 
(sati). 

ayam pana yasma satiya drammanam pariggahetva pahhdya anupassati, na hi 
sativirahitassa anupassana nama atthi. tenevaha u satim ca khvaham bhikkhave sabbatthikam 
vadamV'ti. (M-Com-1-248) 

By means of the mindfulness the objects of samatha and vipassana are kept in mind, 
then those objects must be discerned repeatedly by means of knowledge. There is no 
anupassana hana (the knowledge of repeated discerning) in the continuum of such person 
lacking in mindfulness. The Buddha, therefore, preached the fact that ‘the mindlulness is 
essential for every time’ (for every function of mind by which praise or suppression can be 
performed). 

The niindfulness is very essential in the practice of mindfulness of breathing for 
beginners. The mindfulness keep in mind on the object of sign of full concentration while the 
knowledge know and see penetratively that object. 

samddhi (Concentration) = It is the nature of non-dispersion of associating mind and 
mental concomitants from the object of samatha or vipassana . It is the nature of one- 
pointedness of the mind on discerned object of samatha or vipassana . It is an ability to 
concentrate firmly associating mind and mental concomitants on a single object. When the 
concentration becomes powerful, mind of meditation become strongly prolicient resulting in 
sharpening of the knowledge which associated with mind of meditation. The sword of 
knowledge which is sharpened on the slab of concentration is capable of penetrating the 
compactness of corporeality and mentality. It is able to break through the cycle of rounds of 
rebirth of Dependence-Origination (paticcasamuppada). Those kinds of capabilities which 
can know and see penetratively the general characters of corporealities, mentalities, causes 
and results up to other bank of nibbdna, would be deposited. 

pahhindare (Controlling faculty of knowledge) = It is the nature of knowing 
penetratively on the object of respective meditation subject in samatha stage, while that of 
knowing and seeing penetratively on sahkhara dhamma up to the field of ultimate reality and 
on general characters of those sahkhara dhamma up to reach the other bank of nibbdna, in 
vipassana stage. During the Path (-moment), it is the nature of facing with nibbdna, called 
arammana pativeda and that of rejecting delusion (moha) which conceals remaining three 
Noble Truths not to know and see, called asammoha patveda. During the Fruit (-moment) it 
is the nature of penetrative knowing and seeing on nibbdna. Thus the nature of penetrative 
knowing and seeing on the object of sign of samatha and 
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every ultimate dhamma is called pahhindare. 

Those five dhammas called faith, effort, mindfulness, concentration and knowledge, 
are livc controlling factors which are capable of maintaining on mind of meditation not to 
mislead from the paths of samatha and vipassana. In other words, those five kinds are 
powerful factors which is able to lead mind of meditation of meditator to the Noble Eightfold 
Path up to nibbdna without misleading to extremes. Only when the meditator who is 
practicing samatha and vipassana, is able to balance those five controlling faculties, can the 
required performance be fulfilled. 

3.4.2.a If the faith is predominant 

If in the continuum of that meditator the controlling faculty of faith is extremely 
strong due to decrease in effort, instability of mindfulness, not long lasting situation of 
concentration resulting from the function of saddhadhimokkha which is able to decide 
conlldcntly of the nobility of the Buddha, etc.. .is predominant, the controlling faculty of 
effort is unable to reinforce mind and mental concomitants not to be fallen back from the 
object of samatha and vipassana. 

The controlling faculty of mindfulness ( satindre ) is also unable to perform the 
function of (Irmly fix on the object (upatthana kicca). The controlling faculty of 
concentration ( samadhindre ) is unable to perform the function of non-dispersion from object 
(<avikkhepa kicca ), while that of knowledge (pahhindare ) is unable to is unable to form the 
function of seeing real nature of the objects of samatha and vipassana (dassana kicca), due to 
predominance of controlling factor of faith. 

Required performance can be fulfilled by means of harmonious functions of 
controlling faculties called faith, effort, mindfulness, concentration and knowledge, which are 
compatible dhammas occurring within one mind moment simultaneously. If harmony will be 
absence it is unable to occur fulfihnent of required performance consequently. Therefore it 
must be performed on order to diminish controlling faculty of faith by means of either 
thorough scrutinizing and reAecting on real nature of the ultimate dhamma called the specilic 
character (sabhava lakkhand), the general character (sdmahha lakkhand), or avoiding from 
practicing in order to be powerful the faith 
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accordingly. The story of the most Venerable Vakkali Thera is a good evidence in this case. 
(Yisuddhi Magga- 1-125,126) 

ReAecting on the nature of dhamma (dhamma sabhara paccarekkhana) — It 

means that when the controlling faculty of faith is extremely strong in the continuum of 
meditator who is taking into heart the nobility of the Buddha etc., it must be diminished the 
controlling faculty of faith by means of discrimination on causal dhamma and resultant 
dhamma, and of scrutinizing on the real natures of the ultimate dhammas as they really are. 

Especially it must be scrutinized and discerned on the causes of occurrence of faith 
and the resultant dhamma called mind and mental concomitants which are occurring 
associated with faith. Thus if the knowledge is able to discriminate the occurrence of 
resultant dhamma in accordance with the causal dhamma, up to reach the specilic characters 


10 



Translated by - Ahhatara Bhikkhu * 11 


of those dhamma by means of evamdhammata way, there is no opportunity to occur 
extremely strong faith. It is because the arising of strong knowledge which thoroughly knows 
and distinguish the fact that ‘this kind of faith is only the nature of the ultimate dhamma 
which are due to this kind of causal dhamma, indeed’, etc. Those two kinds of dhammas, the 
faith and knowledge, are two obligatory dhamma (dura ) which must be harmoniously 
performed in the practice of samatha and vipassana. Between these two kinds when the faith 
is predominant the knowledge becomes weak and vice versa. The commentary, therefore, 
explained that ‘it must be diminished the faith by means of rellecting on the nature of 
ultimate dhamma'. {Mahatika- 1-151) \Evamdhammatd way can be seen in detail in section 6, 
Dependence-Origination, Volume III] 

3.4.2.b It should not be taken into heart in order to occur increase of faith 

Secondly, it must not be taken into heart the practice in order to occur increase of 
faith. It this case, two kinds of factors may increase the controlling faculty of faith. Due to 
predominant function of determining on the object which is deserving to be faithful, resulting 
from respective conditions which bcnelit the occurrence of faith and due to diminished 
function of effort, mindfulness, concentration and knowledge, the controlling faculty of faith 
becomes strong extremely. For those two conditions how to diminish controlling faculty of 
faith, the lirst mode has already been presented as mentioned above. 
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For second factor, it should not be taken into heart in order to occur increase 
controlling factor of faith but it must be taken into heart the practice by means of intention 
with the effort, mindfulness, concentration, knowledge would be improved. Thus the 
controlling faculty of faith must be diminished by balancing functions of effort, mindfulness, 
concentration and knowledge in order to occur hannonious functions among those controlling 
faculties. ( Mahatika- 1-151) 

3.4.2.C If the effort is predominant 

If the controlling faculty of effort is extremely predominant, at that time the 
controlling faculty of faith is unable to perform the function of determining on objects 
deserving to be faithful ( saddheya vatthu), while the controlling faculty of mindfulness is 
unable to perform the function of finnly lix on the object, that of concentration is unable to 
perform the function of non-dispersion from object, that of knowledge is unable to perform 
the function of seeing real nature of the objects of samatha and vipassana. Therefore it must 
be diminished the controlling faculty of effort by means of thorough developing of three 
factors of enlightenments ( bojjhahga ) called tranquillity (passadhi), concentration and 
equanimity ( upekkha). The story of the most Venerable Sona Thera is a good evidence in this 
case. ( Yisuddhi Magga- 1-126) 

As the predominant controlling faculty of faith diminished by means of thorough 
scrutinizing and rellecting on real nature of the ultimate dhamma called specilic character 
and general character, the predominant controlling faculty of effort also diminished by means 
of developing factors of enlightenment called tranquillity, concentration, and equanimity. 
Those factors of enlightenments are compatible factors of the concentration of the practice. 

(It means that when those three factors of enlightenment are fulfilled, the concentration will 
be occurred resulting in balancing between the effort and concentration.) 
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It is right. — As the predominant controlling faculty of concentration would be 
diminished by means of developing factors of enlightenment called effort, wisdom, zest 
ipTti), which are able to protect the practice not to fall into laziness, the predominant 
controlling faculty of effort would be diminished by means of developing factors of 
enlightenment called tranquillity, concentration, and equanimity, which are able to protect the 
practice not to fall into unrest (uddhacca). The commentator, therefore, explained that it must 
be performed, in order to diminish effort, by means of developing three kinds of factors of 
enlightenment called, tranquillity, etc. (MahatTka- 1-152) 
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3.4.2.d The most Venerable Yakkali Thera 

The most Venerable Yakkali Thera was a noble one who had well deposited seed of 
practice (carana) and seed of wisdom ( vijjd) at the time of Padumuttara Buddha appeared in 
the world in order to attain “Master of Faith”, a title given by the such Buddha, and he 
became a noble one with that kind of title in the time of Gotama Buddha. 

When the so-called Venerable Yakkali who had fulfilled with great wholesome deeds 
for the “Master of Faith”, wasted the time to see physical appearance of the Buddha without 

any practice, the Buddha admonished that_ 

“kim te Yakkali imina putikayena ditthena, yo kho Yakkali dhammam passati, so mam 
passatP (Sam- 2-98) 

“ Yakkali... how it would be any benefit by seeing this decaying body for ! Such a 
person sees nine kinds of the supra-mundane dhamma by penetrating knowledge, that person 
sees me (the Buddha) by wisdom-eye.” (Sam-2-9 8) 

Although the Buddha urged Venerable Yakkali to practise, he neglected the 
admonishment with the result that the Buddha compelled him to get out. When the Buddha 
compelled him to get out Venerable Yakkali climb up the chasm in order to commit suicide. 
At that time the Buddha, by the way in sitting deportment, released royal brilliant lights to 
show his marvellous physical appearance and preached him as, 

“pamojjabahulo bhikkhu, pasanno buddhasasane. 
adhigicche padam santam, sahkharupasamam sukham. (Khu- 1-68) 

“The bhikkhu who always predominated with zest due to great respect on the 
Buddha’s admonishment, can attain the eternal peace of nibbdna, which is the most 
quiescent; is free from sahkharadhamma; which would be attained by the Path-Knowledge 
and Fruit-Knowledge.” 

After preached in this way, the Buddha said that “come on Yakkali”... Yakkali, due to 
presence of pleasurable interest with the Buddha’s speech, developed vipassana knowledge 
meanwhile. However, owing to extreme predominated faith, it was unable to fall on right 
path of vipassand practice. The Buddha, then, adjusted his way of practice in order to balance 
five controlling faculties hannoniously. Meanwhile Yakkali Thera performed vipassana 
practice in accordance with the Buddha’s teaching and reached the Fourth Fruition- 
Knowledge successively. (Mahati- 1- 151,152) 
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3.4.2.e The most Venerable Sona Thera 
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The most Venerable Sona Thera, who was very subtle physical appearance with linc 
bodily hairs under soles of his foots, after leamed the way of practice under the Buddha, 
stayed in the forest monastery called sitavana, and endeavoured vipassana practice 
appreciatively. During practicing in That way, he suggested that — 

“mama sarlram sukhumalam, na ca sakka sukheneva sukham adhigantum, kayam 
kilametvapi samanadhammo katabbo ” (MahatI-7-752) — 

“my physical situation is very subtle; it is impossible to occur agreeable ones by 
means of agreeable ones; it would be deserved to fulfd bhikkhu’s dhamma by means of 
strenuous effort of the body only.” 

Then he made a strong determination with only two kinds of deportments, standing 
and walking, and practiced strenuously resulting in occurrence of rounded blisters under soles 
of his foots. When he strenuously practiced his obligation irrespective of physical suffering, it 
is unable to appear the Supra-mundane dhamma called the Path-Knowledge and Fmit- 
Knowledge due to extreme effort. Meanwhile the Buddha went to the place where Venerable 
Sona was practising and instructed to balance the effort and concentration by means of 
showing a simile of harp which has adjusted strings to pluck with lingers. Then the Buddha 
returned back to Gijjhakuta mountain. The most Venerable Sona Thera fullllled his 
obligation by balancing between the effort and concentration with the result that he reached 
to the Fourth-Knowledge successively. (Mahati- 1-152) 

3.4.2. f Voice of the praise of virtous ones 

Similarly, it should be recognized that among the remaining controlling faculties, i.e., 
mindfulness, concentration and knowledge, it is impossible to achieve respective function of 
weaker controlling faculty due to occurrence of extremely predominated ones. 

Especially, the Noble teachers usually praise the harmonious occurrence between 
either the faith and knowledge of the concentration and effort respectively. (Yisuddhi- 1-126) 
During fulfilling the practices of both samatha and vipassana, it plays essential role in 
balancing between the obligatory faith (saddhadhura) and the obligatory knowledge 
(pahhddhura ) which are capable of performing respective function. As if 
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those faith and knowledge have harmonious lunctions, the full absorption can be fulfilled, 
similarly, if those controlling factors, the concentration which can fall on laziness (kosajja) 
and the effort which can fall on unrest (uddhacca) have harmonious lunctions, the full 
absorption can be fulfilled well due to lack of possibility of mind and mental concomitants to 
fall any kind of extremity. (Mahdti-\- \ 53) 

3.4.2. g Predominant faith with weak knowledge- Predominant knowledge with weak 
faith 

ba!avasaddho hi mandapahho muddhappasanno hoti, avatthusmim pasidati. 
balavapahho mandasaddho keratikapakkham bhajati, bhesajjasamutthito viya rogo atekiccho 
hoti. ubhinnam samataya vatthusmimyevapasidati. (Yisuddhi- 1-126; M-Com-1-295) 

A such person fulfilled very strong firm faith but retarded and weak knowledge. That 
kind of person usually pays respect vain person who lacks essence of the wholesome 
dhamma, similar to disciples of titthiya, out of the Buddha’s sasana, and pays respect on vain 
objects, similar to a blind elephant wanders in the forest; it is incapable of paying respect on 
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the right objects, such as triple gems, the kamma and the results of kamma etc., which are 
deserving to be strongly believed with penetrative knowledge but on wrong objects, which 
are not fertile lields sown with the seeds of wholesome deeds. 

On the other hand, a such person with predominant knowledge but weak faith, usually 
inclines toward wicked extremity; due to lack of faith but extreme knowledge, that kind of 
person with wrong reasons, usually assumes that “the wholesome deed of charity can be 
occurred by only intention of mind without any offering” etc. That kind of person with dried 
volition ( cetana ) associated with mind which is destroyed by imagination, never follows the 
admonishment of noble wise teachers; although noble wise teachers advise him well it cannot 
be reached to the stage of being understood. As a such disease caused by medicine is very 
difficult to cure, that kind of person with predominant knowledge but weak faith is very 
difficult to become admonishable one. Only when those two kinds of dhammas called the 
faith and knowledge are harmonious in functions can he pay respect saddheyavatthu the real 
Buddha, Dhamtna, Samgha etc., which are fertile liclds sown with the seeds of wholesome 
deeds. 

Among these five controlling faculties, if disharmonious functions of the faith and 
knowledge are present, ineffectiveness of the samatha and vipassana practices will be 
occurred, disharmonious functions of the concentration and effort usually give rise to 
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dispersion of the mind ( vikkhepa ) from the object but not non-dispersion of the mind (a- 
rikkhepa) called the concentration ( samadhi ). (Yisuddhi- 1-126, Mahati- 1-153) 

3.4.2.h The concentration and effort 

ba\avasamadhim pana mandaviriyam samadhissa kosajjapakkhatta kosajjam 
abhibhavati. balavaviriyam mandasamadhim viriyassa uddhaccapakkhatta uddhaccam 
abhibhavati. samadhi pana viriyena samyojito kosajje patitum na labhati. viriyam samadhina 
samyojitam uddhacce patitum na labhati, tasma tadubhayam samam katabbam. 
ubhayasamataya hi appana hoti. (Visuddhi- 1-126, M-Com- 1-295,296) 

The person with predominant concentration but not effort can usually be suppressed 
by laziness (kosajja) due to presence of laziness to which the concentration is bent. The 
person with predominant effort but not concentration can usually suppressed by unrest 
(uddhacca) due to presence of unrest to which the effort is bent. 

Actually, the concentration which is yoked with balanced effort harmoniously is 
impossible to fall into laziness. Meanwhile the effort which is yoked with balanced 
concentration harmoniously is impossible to fall into unrest. The meditator, therefore, should 
perform in order to attain hannonious functions of two pairs of controlling faculties, the faith 
and knowledge, the effort and concentration. The effectiveness is that — the harmonious 
functions between faith and knowledge, those between effort and concentration, cause the 
resultant full absorption consequently. (Yisuddhi- 1-126, M-Com-1-295-296) 

According to various quotations shown in above scriptures, those elder teachers of 
olden days usually admonish that “the stronger effort, the higher unrest; the stronger 
concentration, the greater laziness”, respectively. This is a noble rule to which any meditator 
who wants to attain nibbdna should follow respectfully. 
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3.4.2.L samadhikammika and vipassanakarnmika 

apica samadhikammikassa balavatipi saddha vattati. evam saddahanto okappento 
appanam papwjissati. samadhipahhasu pana samadhikammikassa ekaggata balavati vattati. 
evahhi so appanam pdpundti. vipassandkammikassa pahha balavati vattati. evahhi so 
lakkhanapativedham pdpundti. ubhinnam pana samatayapi appana hotiyeva. ( Visuddhi-l- 
126; M-Com- 1-296; Sam-Com- 3-194,195) 

saddahantoti “patha vi-patha vT'ti manasikaranamattena katham jhanuppattiti 
acintetva “addha sammasambuddhena vuttavidhi ijjhissatTti saddahanto saddham janento. 
(Mahati- 1-153) 
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There are a few exceptions that — for samadhikammika person who is developing 
concentration through any kind of samatha practice, it is favourable situation that the faith is 
a little predominated. If he never reason the facts that “how the jhanic dhamma could be 
occurred by merely taking into heart as ‘earth’, ‘earth’, and how the jhanic dhamma could be 
occurred by merely taking into heart as ‘the in-breath, the out-breath’ through the object of 
sign of neighbourhood or full concentration, which is depending upon in-breath and our- 
breath’, etc., and if he has firm faith on the preaching of the Buddha and on the object 
profoundly, it will be reached into the full absorption certainly. 

The next kind — for samadhikammika person who is developing concentration 
through any kind of samatha practice, it is favourable situation that the concentration which 
is stable on the one-pointedness of the object {pathavi kasina or in-breath and out-breath) is a 
little predominated. Due to presence of signihcant role of concentration in the full absorption, 
samadhikammika person will reached into full absorption certainly. This is the advantages of 
predominant concentration. (“ samddhipadhdnatta jhanassa ”, Mahdti-\- 153) 

On the other hand, for vipassandkammika person who is generalizing on 
sahkharadhammas by means of three general characters altematively, it is favourable 
situation that the knowledge is moderately predominated. The advantage is that — if the 
knowledge is powerful in this way, it is capable of knowing and seeing penetratively on 
general characters called the natures of anicca, dukkha, anatta for that meditator. (Yisuddhi- 
1-126, M-Com-1-296, Sam. Com-3-194-195) 

ubhinnam pana samatayapi appana hotiyeva. ( Yisuddhi- 1 -126; M- Com-1-296) 
ubhinnanti samadhipahhdnam, samadhikammikassa samadhino adhimattatapi 
icchitabbati aha “ samatayapTti , samabhdvenapiti attho. appanati idhadhippetaappana. tatha 
hi ii hotiyeva ,, ti sasahkam vadati. lokuttarappana pana tesam samabhaveneva icchita. 
yathaha “samathavipassanam yuganaddham bhdvetTti. (Mahati- 1-153) 

Actually, for samadhikammika person with balanced concentration and knowledge, 
the mundane full absorption can be occurred well, such as the absorption of the mindfulness 
of breathing. It means that “as the full absorption can be occurred for samadhikammika 
person with predominant concentration, that can also be occurred for that kind of person with 
balanced controlling faculties of concentration and knowledge. Thus the connnentator 
explained the fact with exceptional doubt that “ hotiyeva = can also be occurred.” However, 
the Path-Knowledge and Fruit-Knowledge called lokuttara appana, is essential to be 
occurred by means of occurrence of those harmonious concentration and knowledge, indeed. 
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samathavipassanam yuganaddham bhaveti. (Ahg-\ -475; Patisam-2 83-288) 
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It is because of the fact that the Buddha preached that “it should be performed two 
dhammas called samatha and \ipassand or the concentration and knowledge, as two bullocks 
are yoked together in balanced condition.” (Mahati- 1-153, Sam-ti- 2-435) 

[Notes: Explanation on yuganaddha naya (=the way of yoking) will be presented in 
section 9, vipasssnaa stage, Yolume V] 


3.4.2.j. The mindfulness ( sati ) 

sati pana sabbattha balavati vattati. sati hi cittam uddhaccapakkhikanam 
saddhdvTriyapahhdnam vasena uddhaccapatato kosajjapakkhena ca samadhina 
kosajjapatato rakkhati, tasma sa lonadhunam viya sabbabyahjanesu, sabbakammikaamacco 
viya ca sabbarajakiccesu sabbattha icchitabba. tenaha u sati ca pana sabbatthika vutta 
bhagavata. kim karana, cittahhi satipatisaranam, brakkhapaccupatthbnd ca sati, na vina 
satiya cittassa paggahaniggaho hotTti. ( Visuddhi- 1-126; Sa/M-Com-3-195) 

=Among those five controlling faculties, if the harmonious lunctions of faith and 
knowledge, those of concentration and effort, are essential, how the mindfulness involves 
among them and the commentator explained above words. The meaning of those words are as 
follow: 

Especially, in all practices of samatha and vipassana, if the mindfulness between two 
extremities i.e., Imapakkha which is retarded mind of meditation and uddhaccapakkha which 
is wandering mind of meditation, is predominant, it is favourable situation, indeed. The 

reasons are that_if those dhammas, faith ,effort, and knowledge, are predominant, it is 

one extremity of unrest situation. Meanwhile very powerful mindfulness can protect the mind 
of mediation not to fall into extremity of wandering from objects of samatha and vipassana. 

It can also protect the mind of meditation not to fall into extremity of laziness which is the 
resultant dhamma of predominant concentration. That mindfulness, therefore, is essential 
between one extremity of laziness and one extremity of unrest for all kinds of practices of 
samatha and vipassana. Therefore, among five controlling faculties, only the mindfulness 
yokes with 
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all kinds of practices of samatha and vipassana. As both the adding of salt or salt and 
flavourings is essential for all kinds of curries answer the appropriate minister who can 
achieve various administrations of the king, is essential for all kinds of those lunctions, the 
mindfulness is essential between two kinds of extremities for all practices of samatha and 
vipassana. Therefore, among five controlling faculties, faith, effort, mindfulness, 
concentration, wisdom only the mindfulness yokes with all kinds of practices of samatha and 
vipassana. The Buddha preached that the mindfulness is essential for all kinds of practices of 
either during developing those factors of enlightenment, tranquillity, concentration and 
equanimity, which are one extremity of laziness, or during developing those factors of 
enlightenment, wisdom, effort and zest, which are one extremity of unrest, actually. The 
reason why it is preached that_ 

Every wholesome consciousness, especially every mind of meditation always depends 
upon refuge of the mindfulness. The mindfulness is manifested as “the nature which controls 
both the mind and object not to misleading from right way of the practice” in the insight of 
meditator. Unless the mindfulness is fulfilled those Umctions of both enhancing (paggaha ) 
and suppressing ( niggaha ) of the mind of meditation are unable to perfonned. The Buddha, 
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therefore, preached that “the mindfulness is essential for all kinds of functions of samatha 
and vipassana practices. (Yisuddhi- 1-126, M-Com- 1-296, .S7//;z-Com-3-195) 

All these explanations are related with how to balance controlling faculties, which is 
the second factor of ten kinds of mastery of full absorption ( appanakosalla ). 

Now the meditator who is developing concentration through the mindfulness of 
breathing must fulfil in order to attain harmonious functions between either the faith and 
knowledge or the effort and concentration. If the concentration is little predominated, it is 
favourable situation due to reason that it is developing period of the concentration. 

The nature of penetrative knowing and seeing brilliant sign of full concentration is 
called the knowledge ( pahha ). Owing to that knowledge is capable of controlling the mind of 
meditation not to fall into wrong way from the object of sign of full concentration, it is also 
designated as pahhindare (=controlling faculty of knowledge). 

The nature of firmly fixed stability of the mind of meditation on the object of sign of 
samatha practice is called the concentration ( samadhi ). Owing to that concentration is 
capable of 
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controlling the mind of meditation not to fall into wrong way from the object of sign of full 
concentration, it is designated as samadhindare (=the controlling faculty of concentration). 

In this stage of samatha, the concentration and knowledge must be practiced in order 
to balance by means oiyuganaddha method (= the method of yoked together). Meanwhile it 
is very essential to supporting factor of the faith for the knowledge, that of the effort for 
concentration. 

Owing to the faith is also capable of controlling the mind of meditation not to fall into 
wrong way from the object of sign of full concentration, it is designated as saddhindare (= 
the controlling faculty of faith). For a meditator who is capable of taking the object of sign of 
full concentration, the firm faith on the noble training of concentration, taught by the Buddha, 
would be appeared certainly. The controlling faculty of the knowledge, which is supported by 
firm faith, will become powerful. 

Similarly, the controlling faculty of concentration, if it is supported by controlling 
faculty of effort, will become powerful and greater in stability. Owing to presence of the 
function of enhancing of the effort, the controlling faculty of concentration can perform the 
Hinction through which the mind of meditation can fix with the object of the practice for long 
time , one hour, two hours, etc. 

It must be balanced between those pairs, the faith and knowledge; the concentration 
and effort by means of controlling faculty of mind fullness, satindare. Now it should be 
recognized well the fact that the object which is put by the mindfulness is the sign of full 
concentration. The nature of remembrance and un-forgetting on brilliant sign of full 
concentration is designated as the controlling faculty of mindfulness, satindare. It is a kind of 
capability by which the mind of meditation never fall into wrong way of the object of sign of 
full concentration. The mindfulness which leads to the sign of full concentration must balance 
carefully in order to attain harmonious Hinctions of the faith and knowledge, the effort and 
concentration, which are also leading to the same object 
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simultaneously. The Buddha, therefore, preached tat the mindfulness is essential for all kinds 
of meditation subjects forever. It can be well understood how to balance seven kinds of 
associating factors of enlightenment. 
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3.4.3 nimittakosalla = mastery of the sign of concentration 

nimittakosallam nama pathavikasujadikassa cittekaggatanimittassa akatassa 
karariakosallam, katassa ca bhdvanakosallam, bhdvandya laddhassa rakkhanakosallahca, 
tam idha adhippetam. (Yisuddhi- 1-126) 

cittekaggatdnimittassati cittekaggataya nimittassa, cittekaggatasahkhatassa ca 
nimitassa. citassa hi samdhitakaram sal\akkhetvd samathanimittam rakkhantoyeva 
kasinanimittam rakkhati. tasma pathavdkasiijddikassdti adi-saddena nakevalam 
patibhaganimittasseva, atha kho samathanimittassapi gahanam datthabbam. tanti 
rakkhanakosallam. idha appanakosallakathdyam “ nimittakosalla”nti adhippetam. 
karanabhdvand kosalldnam pageva siddhattati adhippayo. (Mahati- 1-154) 

The meaning of above quotations of commentary and sub-commentary is as follows: 
There are three kinds of mastery, i.e., karana kosalla, bhavana kosalla, rakkhana 
kosalla in the portion of nimitta kosalla. Then there are two kinds of cittekaggata nimitta. 

3.4.3. a. Two kinds of cittekaggatd nimitta 

1. Very brilliant sign of full concentration, which is the object of mind of samatha 
practices, conditions the mind of meditation by means of supporting condition of the object 
(drammaijci paccaya) in order to occur one-pointed ness of mind on it. The sign of full 
concentration, therefore, can be designated as cittekaggata nimitta due to occurrence of cause 
of one-pointedness of the mind on the object. 

2. Preceding concentration which is one-pointedness of the mind on the object of sign of 
full concentration, is designated as the sign of practice (samatha nimitta) due to occurrence of 
cause of succeeding concentration. It is right. — Only when the person protects well on 
samatha nimitta called one-pointedness nature of concentration, can he be designated as the 
person who protects the sign of kasina (or the sign of full concentration of mindfulness of 
breathing). The meditator who wants to protect concentration not to fall back, must take into 
heart that sign of full concentration frequently because the preceding concentration is also 
leading to the sign of full 
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concentration continuously. Wise attention (yonisomanasikdra) must be carried out 
frequently. Thus protection on samatha nimitta called preceding concentration is capable of 
protecting on the object of kasina and sign of full concentration simultaneously. Thus, in this 
case, with regarding to the term cittekaggata nimitta, it must be designated as both two kinds, 
sign of full concentration and sign of practice (samatha nimitta) called the preceding 
concentration. 

3.4.3. b. Three kinds of mastery ( kosalla ) 

1 .karanakosalla — Mastery in making preliminary sign of kasirja, such as earth -kasirja, etc., 
which is newly one on which one-pointedness of the mind of meditation fixes finnly, is 
called karanakosalla. 

2. bhdvandkosalla — Mastery in developing of the sign of preliminary concentration 
(parikamma nimitta) that of neighbourhood concentration (uggaha nimitta), that of full 
concentration (patibhaga nimitta) which are fulfilled, is called bhdvanakosalla. The ability to 
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spreading out the fulfdled sign of kasina, such as, earth -kasiria etc., ten directions up to 
inhnite universes, is also called bhavana kosalla. If the signs of kasina-oh\ ects are put 
through in order to spread out infinitely, the mind of meditation will be improved up to the 
full absorption. [But, it must not be spread out the sign of full concentration of mindfulness of 
breathing. It will be explained in detail later section.] 

Mastery in developing sigh of samatha practice ( samatha nimitta) called preceding 
cittekaggata, is also designated as bhavana kosalla. 

3. rakkahanakosalla — Mastery in protecting sigh of full concentration (patibhaga nimitta) 
and sigh of samatha practice, is designated as rakkhanakosalla. That rakkhanakosalla refers 
to nimitta kosalla for this section of appanakosalla, because karanakosalla and bhavana 
kosalla had been fulfilled previously, indeed. 

With regarding to above commentary and sub-commentary, the meditator who is 
developing concentration by taking the object of sign of M1 concentration, must be able to 
protect both the sign of full concentration and sign of samatha practice in order to occur for 
long time not to be disappeared. It is a question that how to practice in order to attain mastery 
of protecting those signs. Practicing by means of balanced controlling faculties and practicing 
by means of balanced association factors of enlightenment are essential for maintenance of 
those signs of M1 concentration and samatha practice. The way how to practice in order to 
attain balanced controlling faculties has been explained above and then it will be continued 
how to practice in order to attain balanced associating factors of enlightenment 
{bodhipakkhiya dhamma). 
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3.4.4 It should be enhance the mind in proper time 

kathahca yasmim samaye cittam paggahetabbam. tasmim samaye cittam pagganhati ? 
yadassa atisithilaviriyatddihi linam cittam hoti, tada passaddhisambojjhahgadayo tayo 
abhavetva dhammavicayasambojjhahgddayo bhaveti. (Visuddhi-\-\21 ) 

How it could be enhanced the mind in proper time? — There may be divided into two 
groups: Those associating factors of enlightenment, wisdom, viriya and zest are one group, 
while those factors of enlightenment, tranquillity, concentration and equanimity are one 
group. 

In such time the mind of meditation of meditator, due to these reasons: 

1. presence of extremely diminished effort 

2. diminished in zest to practice willingly 

3. very diminished in knowledge of fear (sanwega hdna), 

would be retarded to take the object of practice, and falls into laziness. When the mind of 
meditation occurs suffering from depression, it must be developed three kinds of associating 
factors of enlightenment, wisdom, effort and zest but not tranquillity, concentration and 
equanimity. ( Visuddhi-1-127) 

(3.4.4.A) An excerpt of Aggi Sutta (ilrst section) 

Bhikkhm ... as a worldling simile to be paralleled is that — a such man wants to 
blaze the trace of fire; that man puts fresh grass into that trace of fire; wet cow-dung would 
also be put; succulent fire-wood would also be put; the air mixed with water would be blown; 
soil dust would be spread over it; bhikkhus... will it be deserved to blaze a trace of fire for 
that man?, asked by the Buddha. 
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Those bhikkhm replied that “ Supreme Buddha... it will not be deserved to blaze a 
trace of iire in this way.” 

Bhikkhus ... similarly, in such time the mind of meditation of that bhikkhu would be 
retarded to take the object of practice, at that time, it is not proper time to develop 

1. factor of enlightenment of tranquillity (passaddhisambojjhahga ) 

2. factor of enlightenment of concentration (samadhisambojjhahga). 

3. factor of enlightenment of equanimity (upekkhasambhojjahga) 
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The reason why it is not proper time to develop those factors is that bhikkhus the 
mind of meditation is retarded to take the object of practice and falls into laziness. It is 
incapable of emerging on retarding and depressing mind by those factors of enlightenment, 
tranquillity, concentration, equanimity. 

Bhikkhus ... actually, at such time the mind of meditation would be retarded to take 
the object of practice, and falls into laziness: at that time, it is proper time to develop 

1. factor of enlightenment of wisdom (dhammavicayasambojjhahga) 

2. factor of enlightenment of effort ( yiriyasambojjahhga) 

3. factor of enlightenment of zest (pitisambojjhahga ), indeed. 

The reason why it is proper time to develop those factors is that — bhikkhus ... the 
mind of meditation is retarded to take the object of practice and falls into laziness (kosajja). It 
is capable of emerging on retarding and depressing mind by those factors of enlightenment, 
wisdom, effort, zest. 

Bhikkhus ... as a worldling simile to be paralleled is that — a such man wants to blaze 
the trace of fire, that man puts dried grass into that trace of fire; dry cow-dung would be put; 
dry fire-wood would be put; the air without water would be blown by mouth; soil dust would 
not be spread over it; bhikkhus ... will it be deserved to blaze a trace of fire for that man? 
Asked by the Buddha. 

Those bhikkhus replied that “Supreme Buddha... it will be deserved to blaze a trace of 
fire this way ”(Sam-3-99 Aggi Sutta) 

(3.4.4.B) An excerpt oiAhdra Sutta 

In order to occur proper factors of enlightenment, it must be developed the depended 
object and respective causal dhamma of those factors of enlightenment. Therefore, it will be 
continued to present an excerpt of Ahdra Sutta as follows; 


atthi bhikkhave satisambojjhahgatthdmya dhamma, tattha yoniso 
manasikdrabahulikaro, ayamaharo anupannassa vd satisambojjhahgassa uppadaya 
uppannassa va satisambojjhahgassa bhavanbya paripuriya. (Sam-3-6 0-91) 

atthi bhikkhave kusalakusala dhamma shvajjhnavajja dhamma hinappanJtd dhamma 
katjhasukkasappatibhaga dhamma. tattha yoniso manasikdrabahulikaro, ayamaharo 
anuppannassa va dhammavicayasambojjhahgassa iippbdaya uppannassa va 
dhammavicayasambojjahgassa bhavandya paripuriyd. (Sam- 3-60-91) 
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atthi bhikkhave arambhadhatu nikkamadhatu parakkamadhatu. tattha yoniso 
manasikdrabahulTkdro, ayamaharo anuppannassa va vTriyasambojjhahgassa uppadaya 
uppannassa va vTriyasambojjhahgassa bhbvanaya paripuriya. (Sam- 3-60-92) 
atthi bhikkhave pTtisambojjhahgatthdnTyd dhamma, tattha yoniso 
manasikdrabahulTkdro, ayamaharo anuppannassa va pTtisambojjhahgassa uppadaya 
uppannassa va pTtisambojjhahgassa bhavanaya paripuriya. (Sam- 3-60-92) 

satisambojjhahgatthhniya dhammati satiya drammanadhamma sattatimsa 
bodhipakkhiya ca nava lokuttaradhamma ca. tattha yoniso manasikbrabahulTkaroti tattha 
updyamanasikdrassa punappunam karanam. (Sam- Com-3-178) 

tattha sabhdvasdmahhalakkhanapativedhavasena pavattamanasikaro kusaladTsu 
yoniso manasikaro nama. drambhadhatuddTnam uppadanavasena pavattamanasikaro 
drambhadhdtuadTsu yoniso manasikaro nama.pa. pTtisambojjhahgatthdnTyd dhammdtipana 
pTtiva eva etam ndmam. tassapi uppbdakamanasikarovayonisomanasikaro nama. (Yisuddhi- 
1-128) 

pavatthamanasikaroti kusaladmam tamtamsabhavalakkhaiiadikassa yathavato 
avabujjhanavasena uppannajavanacittuppado. so hi avipantamanasikdrataya “yoniso 
manasikaro”ti vutto. tadabhogataya dvajjandpi taggatikava. ruppanalakkhariddikampi idha 
sdmahhalakkhatieneva sahgahitanti datthabbam. (MahatT- 1-155,156) 

The meaning of above PalDi Text, commentary and sub-commentary is as follows: 
Bhikkhus ... which is the causal dhamma by which inexperienced factor of 
enlightenment of mindfulness is to be occurred, experienced factor of enlightenment of 

mindfulness is to be developed thoroughly?_ 

Bhikkhus ... there are 37 kinds of associating factors of enlightenment and nine kinds 
of Supra-mundane dhamma which are depended objects of factor of enlightenment of 
mindfulness. Wise attention ( yonisomanasikdra ) must be performed frequently on those 
dhamma, indeed. This is the causal dhamma by which inexperienced factor of enlightenment 
of mindfulness is to be occurred, experienced factor of enlightenment of mindfulness is to be 
developed thoroughly. 

Bhikkhus ... there are various kinds of dhammas, which are wholesome and 
unwholesome dhammas; faulty and non-faulty dhammas, inferior and superior dhammas, 
black and white dhammas which have respective result. Wise attention must be performed 
frequently on those dhammas. This is the causal dhamma by which inexperienced factor of 
enlightenment of wisdom (dhammavicayasambojjhahga), experienced factor of 
enlightenment of wisdom is to be developed thoroughly. 
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Bhikkhus ... there are various kinds of efforts, which are trying of the beginning stage 
called drambhadhdtu, endeavouring of deliverance from laziness called nikkamadhdtu, 
strenuous diligence which is capable of improving higher and higher, called 
parakkamadhdtu. Wise attention must be performed frequently on those three elements 
(dhatu), indeed. This is the causal dhamma by which inexperienced factor of enlightenment 
of effort is to be developed thoroughly. 

Bhikkhus ... there are various kinds of dhammas, which are depended objects of the 
factor of enlightenment of zest (pTtisambojjhahga ). Wise attention must be performed 
frequently on those dhamma, indeed. This is the causal dhamma by which inexperienced 
factor of enlightenment of zest is to be occurred, experienced factor of enlightenment of zest 
is to be developed thoroughly. 
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(3.4.4.C) satisambojjhanga ( factor of enlightenment of mindfulness) 

According to instruction of the Buddha, when the mind is depressing in practice it 
must be developed three factors of enlightenments, wisdom, effort and zest. It is essential the 
help of mindtulness in order to develop those factors of enlightenment. In Samyutta, 
Commentary, 3-178, it is explained that the depended objects of mindfulness are 37 kinds of 
associating factors of enlightenment and nine kinds of Supra-mundane dhamma. 

Now this section is explained with regarding to appana kosalla dhamma (= mastery 
of full absorption ) with the result that it should be omitted Supra-mundane dhamma from the 
list of depended objects of mindfulness temporary. In Anapanassati sutta, M-3-127, it is 
expounded that only when four kinds of satipatthana (depended situations of mindfulness) 
would be developed thoroughly, can 37 kinds of associating factors of enlightenment be 
fulfdled. Therefore, it would be explained as regarding to four kinds of depended situations 
of mindfulness. 

Among four kinds of depended situations of mindfulness, the depended objects of 
mindfulness varies into four kinds: kdya, vedana, citta, and dhamma. The practice of 
mindfulness of breathing is preached as a meditation subject which is depended object of the 
mindfulness. Now, it is only in samatha stage and then explanations how to develop 
concentration would be selected and presented. 

In the way of mindfulness of breathing, 

1. usual in-breath and out-breath are the developed objects of factor of enlightenment of 
mindfulness, 

2. sign of neighbourhood concentration, which is as white as cotton wool, occurred by 
efficiency of practice depending upon usual in-breath and out-breath, is also depended 
object of factor of enlightenment of mindfulness, 
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3. sign of full concentration, which is brilliant clear white, changed from sign of 
neighbourhood concentration, occurred by efficiency of practice depending upon usual 
in-breath and out-breath, is also depended object of factor of enlightenment of 
mindfulness. 

[Notes: Those ultimate dhamma; rupa, vedana, citta, dhamma, are also depended 
objects of the factor of enlightenment of mindfulness. But those dhamma are concemed with 
vipassana stage.] 

In this stage, the nature of remembrance and not forgetting on the object of the sign of 
full concentration is called satisambojjhahga. Wise attention on the depended object of 
mindfulness is performed frequently, indeed. 


(3.4.4.D) dhammavicaya sambojjhahga= factor of enlightenment of wisdom 

1. Those consciousnesses of impulsions of great wholesome mind door cognitive 
process including the advertence of worldlings (puthujana) and fulfilling Noble ones 
(sekkha), which are occurring by means of disceming on the various specilic characters such 
as the character, faultlessness with good result (anavajja sukhavipaka, of wholesome 
dhamma, the character, fault with bad result (savajja dhukkhavipaka, the character of 
mentally impression of the object of phassa (phusanalakkharid), the character of hardness of 
the earth-element ( kakkhalUatta lakkhana) etc., and consciousnesses of impulsions of 
independent mind door cognitive process including the advertence of Arahants, are called the 
wise attention (yonisomanasikara). 
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2. Those characters, the nature of change to worse ( ruppana ) which are successive 
occurrence of succeeding continuity of all corporeal dhamma that are different from 
preceding ones, the nature of bending to respective object ( namana ) of all mental dhamma, 
are called general characters (samahha lakkhand) due to with all corporeal and mental 
dhammas. 

Then owing to causal ultimate dhamma, i.e., ignorance, craving, clinging, kamma- 
formation and kamma, are impennanent, suffering , non-self, the resultant ultimate dhammas 
are also impermanent, suffering, non-self. Those three characters, impermanence, suffering 
and non-self called impermanent nature, suffering nature, non-self nature of all ultimate 
dhammas are also designated as general characters due to concerning with all sahkhara 
dhammas, i.e., causes, results , corporealities, mentalities. Consciousnesses of great 
wholesome (great independent) mind door cognitive process including the advertence which 
are occurring by means of penetrative knowing and seeing on those general characters are 
also known as “wise attention” ( yonisomanasikara ). 

Those kinds of wise attentions which are taking into heart spccilic character and 
general character of ultimate dhammas are related with the vipassana stage especially. In this 
case, the reason why “especially” is intended to be said is that some samatha practices, such 
as practice of four great elements called catudhatuvavatthana, are also 
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taking the objects of ultimate dhamma in order to develop concentration. Now in this stage of 
mindfulness of breathing, step by step taking into heart these three signs, 

1. dndpananimitta called usual in-breath and out-breath 

2. (parikammanimitta ) uggahanimitta called sign of neighbourhood concentration that 
occurred depending upon those in-breath and out-breath 

3. patibhaga nimitta called sign of full concentration which is improved from the sigh of 
neighbourhood concentration, is called “wise attention”. 

Especially, the continuum of consciousnesses of impulsions of great wholesome 
(great independent) mind door cognitive processes including advertence, which are 
discerning on the object of sign of full concentration by means of penetrative knowing and 
seeing on it, is wise attention in this samatha stage. Those frequent lullilling on wise 
attentions is the purpose of occurrence of inexperienced factor of enlightenment of wisdom, 
improvement of experienced factors of enlightenment of wisdom. 

[Notes: Only consciousnesses of impulsions which are penetrative knowing and 
seeing the spccilic and general character of ultimate dhamma are real wise attention. 

However, the advertence, adjacent to those impulsions previously, also takes the object taken 
by impulsions and then it is similar to the latter with the result that it is also designated as 
“wise attention”.] 

(3.4.4.E) vTriyasambojhahga=iactor of enlightenment of effort 

The nature of trying of the beginning stage, in order to know and see penetratively the 
specilic and general character of ultimate dhamma called kaya, vedana, citta, dhamma that 
are depended objects of factors of enlightenment of mindfulness and wisdom, is designated as 
drambhadhatu. The nature of endeavouring which is stronger than arambhadhatu, due to 
occurrence of deliverance from laziness, is designated as nikkama dhatu. The supreme kind 
of diligence, which is capable of removing extremely powerful opposite dhamma, becomes 
sharper and sharper resulting stronger than nikkama dhatu, due to capable of reaching to its 
goal by successive overcoming on various kind of opposite dhamma. That kind of supreme 
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diligence is designated as parakkama dhatu. The nature of taking into heart which is 
occurring by means of occurrence of those three kinds of efforts, arambhadhatu, 
nikkamadhatu, parakkamadhatu, is designated as wise attention on those elements. 

Above explanation, indeed refers to vipassana stage only. Now in samatha stage, 

(a) dndpdna nimitta called usual in-breath and out-breath 

(b) (parikamma nimitta) uggahanimitta called sign of neighbourhood concentration, 

(c) patibhaga nimitta called sign of full concentration , to which 
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1. is intended to be known by trying of beginning stage, is arambhadhatu. 

2. The nature of endeavouring, which is overcoming on laziness, is nikkamadhatu. 

3. Step-wise diligence for the purpose of penetrative knowing and seeing on usual 
bndpana nimitta, uggaganimitta and patibhaga nimitta successively, is parakkama 
dhatu. In order to occur those three kinds of elements ( dhatu), frequent taking into 
heart usual bnbpana nimittta, uggahanimitta, and patibhaganimitta, is called “wise 
attention”. If that kind of wise attention would be performed frequently, 
inexperienced factor of enlightenment of effort will be occurred, experienced factor of 
enlightenment of effort will be accomplished with the knowledge of practice 
thoroughly. (See Visuddhi-\-\2%, MahdtT-\-\56) 

(3.4.4.F) pltisambojjhanga = factor of enlightenment of zest 

In the meditator who is trying by taking depended objects of mindfulness in order to 
occur apparently the factors of enlightenment called mindfulness, wisdom and effort, the 
pleasurable interest or zest called niramisa which is free from delilement of amisa, appears 
apparently. That zest occurs associating with mindMness called satisambojjhahga, wisdom 
called dhammavicayasambojjhahga, effort called viriyasambojjhahga etc.. within the same 
mind movement. 

Those dhammas, 

1. both that preceding zest and 

2. associating mind and mental concomitants, such as mindMness, wisdom, effort etc., 
of that zest, are causal dhamma of the occurrence of succeeding factor of 
enlightenment of zest and those are known as pitisambojjhahgatthamya dhamma. 
Thus preceding factor of enlightenment of zest is a signilicant cause of succeeding 
factor of enlightenment of zest. Taking into heart either that zest or associating 
dhamma with zest, is called wise attention. “Taking into heart” means that for a 
meditator who discerns the objects of practice called kaya, vedana, citta, dhamma by 
means of such mode, inexperienced factor of enlightenment of zest occurs, 
experienced factor of enlightenment of zest, is improved; taking into heart by that 
mode, indeed, is called uppadaka manasikara (= wise attention for the purpose of 
occurrence of zest or associating dhamma with zest). Then that uppadaka manasikara 
is designated as wise attention. (Yisuddhi- 1-128, Mahati- 1-156, Pyi-1-344,345) 

Especially, in this stage, owing to the reason that the meditator is now fulfilling 
factors of enlightenment called, mindMness, wisdom, effort by taking the object of sign of 
full concentration, it must be careful how the factor of 
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enlightenment could be appeared. Then, it must be continued to take into the heart the 
object of sign of full concentration by means of such mode which is capable of occurring that 
factor of enlightenment of zest. That kind of taking into heart is called wise attention in order 
to occur inexperienced factor of enlightenment of zest, in order to improve experienced factor 
of enlightenment of zest. 

That kind of wise attention must be performed frequently. Frequently developed wise 
attention of that kind is the cause of occurrence of inexperienced factor of enlightenment of 
zest; improvement of experienced factor of enlightenment of zest and fulfilnient of 
knowledge are related with how to enhance depressing mind due to diminished effort, weak 
zest and retarded knowledge of fear. However, it is impossible to occur those three factors of 
enlightenment without mindfulness with the result that it is explained as those including with 
factor of enlightenment of mindfulness. This way of developing of factors of enlightenment is 
in accordance with PalDi Text only. Those ways are explained by other teaching 
methodologies in commentaries as follows. 

(3.4.4.G) Four causes of occurrence of factor of enlightenment of mindfulness 

apica cattaro dhamma satisambojjhahgassa uppadaya samvattanti satisampajahham 
mutthassatipuggalaparivajjanata upatthitassatipuggalasevanata tadadhimuttatati. (M-Com- 
1-294; DT-Com-2-376; Sam-Com-3-193) 

These four factors, 

(i) accoiiiplishment with mindMness and knowledge of clear comprehension ( sampajahha ) 

(ii) avoiding from those persons without mindfulness 

(iii) associating with those persons who always rely on mindfulness 

(iv) presence of inclination to be fulhlled with that mindfulness, are causes of the occurrence 
of factor of enlightenment of mindfulness. 

(3.4.4.G.i.a) Accomplishment with mindfulness and knowledge of clear comprehension 

According to preaching by the Buddha in section of Sampajahha, Mahasatipatthana 
sutta, (M-l-72), it must be developed on mindMness and clear comprehension, 

a. walking forward and backward 

b. looking straight and side glance 

c. bending and stretching 

d. handling double robe, bowl, robe etc.. 

e. eating, drinking, chewing, lapping 

f. excreting, urinating 
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g. subtle action of walking, standing, sitting, sleeping, waking, speaking, muting. 

It means that it must be able to discem step by step on discemment of clear 

comprehension systematically. 
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(3.4.4.G.i.b) Four kinds of clear comprehension 

There are four kinds of clear comprehensions, satthakasampajanna, 
sappayasampajahha, gocara sampajahha and asammoha sampajahha. (M-Com-1-258) 

1. satthakasampajjahha 

During making such movement related with various discernment of clear 
comprehension, walking forward etc., the knowledge which is capable of distinguishing 
whether or not that kind of movement is beneticial but not make indulgently, is called 
s atthaksampajahha. (M-Com-1 -258) 

2. sappaya sampajahha 

During making such movement, walking forward etc., with bcnelicial result, however, 
if it is possible to occur deTdements ( kilesa ) such as, lust, anger, delusion etc; if it is in the 
danger of life or of three noble trainings, sTla, samadhi, pahhd, it is unfavourable ( asappdya ), 
while those possibility and dangers are absent, it is favourable (sappdya). The knowledge 
which is capable of distinguishing whether it is favourable or not, is called 
sappdyasampajjahha. 

3. gocara sampajahha 

evam pariggahitasatthasappayassa pana atthatimsaya kammatthanesu attano 
cittarucitakammatthdnasahkhdtam gocaram uggahetva bhikkhacaragocare tam gahetva 
gamanam gocarasampajahham nama. ( M-Com-l-259 ) 

Thus the meditator who had fulfilled with satthaka sampajahha, sappaya 
sampajahha, learned the most preferable kind of meditation subject out of 38 kinds. Then 
going to alms-round village by means of taking into heart the object of that practice is called 
gocara sampajahha. ( M-Com-1-259 ) 

It is explained 38 kinds of meditation subjects resulting from adding alokakasina and 
odatakasina, akasakasina and dkdsdnahcdyatanajhdna. According to this explanation, it 
must be recognized that if the most preferable practice out of 40 ways is selected and 
developed in every movement, gocara sampajahha will be occurred continuously. In this 
stage of appanakosalla, such movement, walking forward and backward, has been done by 
taking the object of sign of full -concentration of in-breath and out-breath, it can be said that 
gocara sampajahha has been thoroughly fulfilled. If the meditator reaches to vipassana 
stage, he must put through in order to fulfil a-sammoha sampajahha. 
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4. a-sammoha sampajahha 


paramatthato hi dhatunamyeva gamanam, dhatunam thanam, dhatunam nisajjanam, 
dhatunam sayanam, tasmim tasmihhi kotthase saddhim rupena — 

ahham uppajjate cittam, ahham cittam nirujjhati. 

avTcimanusambandho, nadTsotova vattatTti. 
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evam abhikkamadisu asammuyhanam asammohasampajahham namati. ( M-Com-1-265 ) 

It can be said in the aspect of ultimate reality that it is walking by corporeal element 
and mental element only. It is standing by corporeal element and mental element only. It is 
sitting by corporeal element and mental element only. It is reclining by corporeal element and 
mental element only. Within various bodily parts occurring walking, standing, sitting, 
reclining, the corporeal dhamma together with other mind moment cease. Another mind 
moment arises again. Thus the clear comprehension on continuous occurrence of corporeal 
and mental dhamma without interruption of every deportment, as a water current in river is 
called a-sammoha sampajahha. (M-Com-1-265) 

According to these commentaries, it must be recognized that — if five aggregates that 
occurring in various bodily parts, walking forward etc., can be known as they really are; if 
respective causal dhamma of those five aggregates can be known as they really are; if the 
nature of impermanence, the nature of suffering, the nature of non-self of those five 
aggregates together with causal dhamma can be known as they really are, a-sammoha 
sampajahha is being occurred well indeed. This is the Tirst cause of occurrence of factor of 
enlightenment of mindtulness. (M-l-72) 


(3.4.4.G.ii) Avoiding from those persons without mindlulness 

The crow usually looks both food and enemy. However, when eyes of the crow attach 
on the food, it cannot be careful enemy behind. This is a kind of behaviour without 
mindfulness. The meditator who wants to fulfil factor of enlightenment of mindtulness must 
avoid from crow-like those persons without mindfulness. 


(3.4.4.G.iii) Associating with those persons who always rely on mindlulness 

It is a cause of occurrence of factor of enlightenment of mindfulness by means of 
associating with those persons who always rely on mindfulness, like Tissadatta Thera, 
Abhaya Thera who always present strong mindfulness. 


(3.4.4.G.iv) Presence of inclination to be fulfilled with mindlulness 

It must be present the inclination to be tilled with mindfulness in order to occur factor 
of enlightenment of mindfulness in various departments called walking, standing , sitting, 
reclining. It means that it must be frequently discerned on depended object of mindfulness by 
means of inclination to be fulfilled with mindtulness. In this stage of appanakosalla, the 
meditator must take into heart only the object of sign of full concentration of in-breath and 
out-breath for four kinds of deportments, in order to 
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1. occur inexperienced mindfulness, 

2. improve experienced mindfulness, 

3. fulfil knowledge of practice accordingly. 


27 



28 * NIBBANA GAMINIPATIPADA (Pa-Auk Tawya Sayadaw) 


These are four causes of the occurrence of factor of enlightenment of mindfulness. 


(3.4.4.H) Seven causes of occurrence of factor of enlightenment of wisdom 

apica satta dhamma dhammavicayasambojjhahgassa uppadaya samvattanti 
paripucchakata, vatthuvisadakiriya, indriyasamattapatipadana, 
duppahhapuggalaparivajjana, pahhavantapuggalasevana, 

gambirahanacariyapaccavekkhana, tadadhimuttatati. (Ysuddhi- 1-128; M- Com-1-294; Di- 
Com-2-376; Sam- Com-3-193) 

These four factors, 

(i) paripucchakata = ability to question penetratively on aggregates (khanda) etc.. 

(ii) vatthuvisadakiriya= keeping clean circumstances of both intemally and externally 

(iii) indriyasamattapatipddand = balancing of controlling faculties. 

(iv) duppahhapuggalaparivajjand = avoiding from those persons without wisdom 

(v) pahhaavantapuggalasevand = associating with wise persons 

(vi) gambhirahdnacariyapaccavekkhand = rellecting on various kinds of knowkedges 
occurring on profound aggregates 

(vii) tadadhimuttatd= presence of the mind with inclination toward factor of enlightenment 
of wisdom, are causes of occurrence of dhamma vicayasambojjhahga 


(3.4.4.H.i) paripucchakata 

The curiosity on the profound meaning of aggregates, bases, elements, controlling 
faculty, strength, factor of enlightenment, path factor, factor of absorption, samatha, 
vipassana etc.. is called paripucchakata. Factor of enlightenment of wisdom, indeed, is the 
knowledge which is capable of analysing on the ultimate dhamma, aggregates, etc. It is the 
controlling faculty of knowledge (pahhindare ) called non-delusion (a-moha). 

That knowledge (dhammavicaya) is capable of analysing on 

a. the specihc character of the ultimate dhamma, aggregates, etc., 

b. relationship between dependence-origination of those ultimate dhamma, 

c. Modes of impermanence, suffering, and non-self of those ultimate dhamma together 
with causal dhamma, 

d. The Pat-Knowledge, Fruit Knowledge and nibhdna. 

Therefore, curious questioning on profound meaning of ultimate dhamma, khanda, 
ayatana, dhatu, etc. is the cause of improvement of factor of enlightenment of wisdom. In 
this stage, if the meditator is not skilful in developing of concentration, balancing controlling 
faculties etc, he must approach to skilful teachers and question on it thoroughly. 
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(3.4.4.H.ii) vatthuvisadakiriya 


(3.4.4.H.iii) indriyasamattapatipddand 

These two kinds are the same as lirst and second appanakosalla dhamma mentioned 
previously. 


28 



Translated by - Ahhatara Bhikkhu * 29 


Concentration and knowledge 

\atthusadakiriyd indriyasamattapatipddand sahkhepato, vittharato ca pakasita eva. 
tattha pana samddhisamvattaniyabhavena agata, idha pahhdsamvattaniyabhdvena. 
yadaggena hi samddhisamvattanikd, tadaggena pahhdsamvattanikd samadhissa 
hdnapaccupatthdnato. “samahito yathabhutam pajdndtThi vuttam. (Mahati- 1-156) 

Keeping clean circumstances of both intemally and externally, and balancing of 
controlling faculties are explained by means of brief account and detailed account. A slight 
difference is that in previous mentioned section it shows cause of occurrence of 
concentration. However in this section it shows cause of occurrence of knowledge. It is right 
. —Those two kinds of dhamma (keeping clean and balancing of controlling faculties) can 
cause concentration by means of such way, while those can cause knowledge by means of 
that way. The reason is that — “it is due to presence of capable of occurring the knowledge 
of concentration (phalapaccupatthandj ’ indeed. The Buddha preached that “the person with 
concentration distinguishes really”, etc. (MahatiDT- 1-156) 

(3.4.4.H.iv) duppahhapuggalaparivajjana 

duppahhapuggalaparivajjand nama khandhadibhede anogdlUhapahhdnam 
dummedhapuggalanam arakavaparivajjanam. (M- Com-1-296; D/“-Com-2-378; Sam- Com-3- 
195) 

duppahhapuggalaparivajjana nama dupahhdnam mandabuddhinam 
bhattanikkhittakdka-mamsanikkhittasunakhasadisdnam momuhapuggalanam durato 
pariccajana. (Mahati- 1-156) 

The crow that puts it’s eye on food, the dog that puts it’s eye on meat, usually see 
food only but it cannot be careful on the enemy behind . It is greatly attached by the food 
only. This situation can be said “delusion due to invisible to reality”. Similarly, the meditator 
who wants to develop factor of enlightenment of wisdom, must avoid those persons with 
delusion, who lack knowledge which is capable of distinguishing on aggregates, bases, 
elements, tmths, nature of dependence- origination; who are similar to the crow that puts it’s 
eye on food, the dog that puts it’s eye on meat. 


(3.4.4.H.v) pahhavanatapuggalasevana 

pahhavanatapuggalasevand nama samapahhdsalakkhanapariggdhikaya 
udayabbayapahhdya samanndgatapuggalasevand. (M- Com-1-296; D/“-Com-2-378; Sam- 
Com-3-195) 
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tarunavipassandsamahgipi bhdvandmayahdne thitatta ekamsato pahhava eva nama 
hotiti aha ''"samapahhdsa. pa. puggalasevand”ti. (M-tJ -1 -385-386) 
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pannavantapuggalasevana nama pahnaya katadhikaranam 
saccapaticcasamuppadadisu kusalanam ariyanam, vipassanakammikanam va 
mahapahhanam kalena kalam upasahkamanam. {Mahati- 1-156) 

In the Pali Text of Patisambhida Magga, pp-54, commentary called Yisuddhi Magga- 
2-266, 267, it is explained detail on disceming of udayabbayahana. There are 25 kinds of 
knowledge of arising ( udayahana ), totally in 50 kinds. (See in detail in Yipassand Section- 
Volume V). The meditator who fulfilled with those 50 kinds of knowledges is designated as 
the person with immature vipassana knowledge (taruna ripassandhdna). That kind of person 
with immature vipassana knowledge, can be designated as wise, indeed. Therefore, it must be 
associated with those persons, i.e., Noble Ones of wisdom and seeds of practice, who are 
mastery of Four Noble Tmths, Doctrine of Dependence-Origination, and wise men with 
wholesome deeds who fulfilled the knowledge of arising and perishing away 
(udayabbayahdna). This explanation refers to the stage of vipassana especially. 

In this stage, it must be associated with those persons, Noble-Ones who are mastery of 
developing in concentration of mindfulness of breathing, and samathakammika persons 
(fulfilling samatha practice) who are complete with agamasuta (knowledge through 
leaming), adhigamasuta (knowledge through practicing), related with practice of mindfulness 
of breathing and vipassanakammika persons (fulfilling vipassana practice), for proper time. It 
is also essential to fulfil factor of enlightenment of wisdom indeed. 

An excerpt of Kalayanamitta Sutta (Sam- 1-88-89) 

It is during the Buddha was staying in one settlement called nagaraka, sakka Division 
where is dwelling of sakiya race. At that time, the most Venerable Ananda asked the Buddha, 
that.. 

“Supreme Buddha... the situation of a person with good friend, that of a person with 
good fellowship, that of a person who has mind of inclination toward wise and Noble Ones, 
can achieve an half of the noble practice of the Path, called brahmacariya ”. The Buddha 
replied that_ 
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“Ananda, it should not said like this, Ananda, it should not said like this, the situation 
of a person with good friend, that of a person with good fellowship, that of a person who has 
mind of inclination toward wise and Noble Ones, can achieve thoroughly the noble practice 
of the Path, called brahmacariya. Ananda.., it must be perspective the fact that.. the person 
who has good friend, who has good fellowship, who has mind of inclination toward wise and 
Noble Ones will achieve these results that the circumstantially purified practice of Noble 
Eight-Fold Path would be frequently performed.” 

Ananda, how the bhikkhu who has good friend, who has good fellowship, who has 
mind of inclination toward wise and Noble Ones, develops and frequently performs 
circumstantially puritied practice of Noble Eight-fold Path? 

Ananda, in this sasana, the bhikkhu develops, 

1. right view (samma ditthi) 

2. right thought (samma sahkappa) 

3. right speech (sammdvacd) 

4. right bodily action (samma kammanta) 

5. right livelihood (samma ajiva) 

6. right endeavour (samma vdyama) 
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7. right mindfulness ( sammasati ), 

8. right concentration (samma samadhi ), 

which is depending upon seclusion ( viveka ), void of lust, cessation of lust, which 

incline to nihbana which abandon dehlement permanently. 

“Ananda , thus the bhikkhu who has good friend, who has good fellowship, who has 
mind of inclination toward wise and Noble Ones develops circumstantially purified practice 
of Noble Eight-fold Path, frequently performs thoroughly purilied practice of Noble Eight- 
fold path. Ananda it should be known by this reason on those words that “the situation of a 
person with good friend, that of a person with good fellowship, that of person who has mind 
of inclination toward wise and Noble Ones, can achieve thoroughly the Noble Practice of the 
Path called brahmacariya .” 

Ananda, it is right. — owing to attain dependence of me, those beings with the nature 
of rebirth (jdti) would escaped form the nature of rebirth; those beings with the nature of old 
age (jara) would escaped form the nature of old age; those beings with the nature of decaying 
(byadhi) would escaped from the nature of decaying ; those beings 
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with the nature of death (marana) would escaped from the nature of death; those persons with 
worries (soka), those persons with the nature of woes (parideva ) would escaped from the 
nature of woes, those persons with bodily disagreeable; those person with the nature grief 
(soka), woes (parideva ), bodily disagreeable, (dukkha), mentally disagrccabI c(domanassa), 
lamentation (upayasa), would escaped from the nature of grief, woes, bodily disagreeable, 
mentally disagreeable, lamentation. 

Ananda,.. It should be known by this reason on those words that “the situation of a 
person with good friend, that of a person with good friendship, that of person who has mind 
of inclination toward wise and Noble Ones can achieve thoroughly the Noble Practice of the 
Path called brahmacariya. (Sam- 1-88-89) 

naham bhikkhave ahham ekadhammampi samanupassami, yena anuppanna va kusala 
dhamma uppajjanti, uppanna va akusala dhamma parihayanti, yathayidam bhikkhave 
kalyanamittata. kalyanamittassa bhikkhave anuppanna ceva kusala dhamma uppajjanti, 
uppanna ca akusala dhamma parihayanti. (Ahg- 1-12) 

Bhikkhus ... as a situation of aperson with good friend , owing to such factor, 
inexperienced wholesome dhamma would be occurred, experienced unwholesome dhainma 
would be diminished, I have never seen any factor rather that factor as situation of a person 
with good friend. Bhikkhus.. for a person with good friend, inexperienced wholesome 
dhamma would be occurred, experienced unwholesome dhamma would be diminished. (Ahg- 
1 - 12 ) 

The meditator who wants to develop factor of enlightenment of wisdom, therefore, 
must associates with good friends called wise and Noble Ones. 


(3.4.4.H.vi) gamhhirahanacariyapaccavakkahana 

gambhirahdnacariyapaccavakkahand nama gambhiresu khandhadisu pavattaya 
gambhirapahhaya pabhedapaccvekkhand. (M-Com-1-296; DF-Com-2-378; Sam-Com-?)- 195) 
heyyadhammassa gambhirabhavavasena tapparicchedakahdnassa 
gambhirabhavaggahananti aha “gambhiresu khandhadisu pavattaya gambhirapahhaya"ti. 
tam hi heyyam tadisaya pahhaya caritabbato gambhirahanacariyam, tassa vd pahhaya tattha 
pabhedato pavatti gambhirahanacariya, tassa paccavekkhatiati aha “gambhirapahhdya 
pabhedapaccavekkhand”ti. (M-ti- 1-386) 
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gambhJraiicinacariyapaccavakkahanciti gambhiranariehi caritabbanam 
khandhayatanadhdtadinam saccapaccaydkdrddidipananam va suhhatdpatisamyuttanam 
paccavekkhana. ( Mahati- 1-156) 
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Those dhamma, aggregates ( khandha ), bases ( ayatana ), element (< dhatu ), truths 
(sacca ), doctrine of dependence-origination (paticcasamuppada ), are very profound tieya 
dhamma to which the meditator must know by penetrative knowledge. Due to profound 
essence of those heyyadhamma , the penetrative knowledge which is capable of 
discriminating on those dhamma, is also very profound one. Only profound knowledge is 
deserving to reach and know those profound dhamma accordingly. Knowing and seeing the 
specilic characters and general characters of various profound heyadhamma by penetrative 
knowledge is called gambhirahdnacariya. In the continuum of meditator who rellects on 
various kinds of profound knowledge which are occurred by means of knowing and seeing 
specilic characters and general characters of those profound dhamma, khandha, ayatana, 
dhatu, sacca, paticcasamuppdda, etc.. the factor of enlightenment of wisdom can usually be 
occurred accordingly. (M-Com- 1-296-, M-ti- 1-386) 

It must be reAected on both those philosophical doctrines, khandha, dyatana, dhatu, 
sacca, paticcasamuppdda etc.. which are pasture of object of profound knowledge, or persons 
with very profound knowledge and discourses (sutta) which are connected with four Noble 
Truths, doctrine of dependence-origination, nature of nothingness which is void of person, 
bcings, /Ty<7, self. If it is rellecting in that way, inexperienced factor of enlightenment will be 
occurred, experienced factor of enlightenment will be improved better and better. (Mahati- 1- 
156) 

These explanations, especially, refers to the stage of vipassana only, however in this 
stage, rellecting on both sign of full concentration and the knowledge which is knowing on 
that sign are essential indeed. 


(3.4.4.H.vii) tadadhimuttatd 

tadadhim uttata ndma thananisajjadisu dhammavicayasambojjhahga- 
samutthdpanattham ninnaponapabbhdracittatd. (M-Com-1-296; Di-Com-2-378; Sam-Com- 
3-195 ) 

tadadhimuttatdti pahhddhimuttata, pahhaya ninnaponapabbhdratdti attho. (Mahati- 

1-156) 

It must be present the inclination toward the occurrence of factor of enlightenment of 
wisdom called pahha, for every kind of deportment, reclining, sitting, standing and walking. 
In this stage, it must be present the inclination toward occurrence of factor of enlightenment 
of wisdom which is penetrative knowing and seeing on sigh of full concentration. That kind 
of knowledge is called jhdna sammdditthi ( right view on the absorption) 
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(3.4.4.I) Eleven causes of occurrence of factor of enlightenment of effort 

These 11 factors, 

i. to be a person who always reasons danger of woeful existence.. etc., 

ii. to be a person who always sees perspective of advantages of effort, 

iii. to be a person who always reasons the path which should be leading to, 
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vi. to be a person who always reAects how to show indebtedness of alms-food 

v. to be a person who always reasons noble quality of heritage of wholesome person, 

vi. to be a person who always reasons noble qualities of the Buddha, 

vii. to be a person who always reasons nobility of caste, 

viii. to be a person who always reasons nobility of samgha fellowship, 

ix. to be a person who always avoids from lazy person, 

x. to be a person who always associates with those persons who have strenuous diligence 

xi. to be a person who always possesses inclination toward factor of enlightenment of effort, 

are causes of occurrence of factor of enlightenment of effort. (M-Com-1-297, DT- 
Com-2-378, Sam- Com-3-195) 

[Notes: In the Yisuddhi Magga, number vii and viii are omitted but explained on 
removing of sloth and torpor and rcllccting on benehts of strenuous effort (sammappadhana). 
Thus it should be recognized on 13 causes of occurrence of factor of enlightenment of effort.] 

(3.4.4.I.i) To be a person who always reasons danger of woeful existence.. etc., 

In the continuum of a person who reasons danger of useful existence , as , “it is 
incapable of trying to occur factor of enlightenment of effort for any kind of period, during it 
is very suffering by for true including five kinds of bondages in hell, or during capturing by 
other beings as occurring in animal life, during burdening as occurring in animal life which is 
beaten up by cane stick, hooking stick etc., during it is very suffering by hunger as occurring 
in peta (hungry ghost) life for enonnous. Thousands years or asahkhyeya kappa, very long 
period between appearing of two Buddhas, or during it is very suffering by sunburn and heat 
of air as occurring in asurakayabhumi (non-radiant ones) which have only skeleton and skin 
on the body with 90-120 feet long”; ... “Bhikkhu ... actually during This period as a bhikkhu 
life only, it is only proper time to try in order to occur factor of enlightenment of effort for 
yourself’ etc., the factor of enlightenment of effort would be occurred. (M-Com-1-297; DT- 
Com-2-379; Sam- Com-3-195) 
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In the continuum of a person who reasons these various kinds of sufferings — the 
suffering of rebirth, old age, decaying, death and suffering of woeful existence, which have 
the cause of suffering of previous rounds of rebirth; the suffering of rebirth, old age, 
decaying, death and suffering of useful existence, which have the cause of suffering of 
pervious rounds of rebirth; the suffering of rebirth, old age, decaying, death and suffering of 
woeM existence, which have the cause of suffering of Mure rounds of rebirth; those kinds of 
sufferings which have the cause of searching foods for present life, etc. the factor of 
enlightenment of effort would be occurred. (MahatT- 1-157) 

(3.4.4.I.ii) To be a person who always sees perspective of advantages of effort 

For a person with laziness and dillydallying mind, it is incapable of attaining either 
absorptions of mundane dhamma (lokiyajhdnasamdpatti) or nine kinds of noble supra- 
mundane dhainma. Only the person with great diligence is capable of attaining both 
absorption of mundane dhamma and nine kinds of noble supra-mundane dhamma. Thus in 
the continuum of meditator who always sees perspective of advantages of effort, that “the 
attainment of absorptions of mundane dhamma and nine kinds of supra-mundane dhamma are 
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the advantages of effort etc., the factor of enlightenment of effort would be occurred. 
(Yisuddhi- 1-128, M-Com-1-297, Mahati- 1-157) 

(3.4.4.I.iii) To be a person who always reasons the path which should be leading to 

Various kinds of samatha and vipassand practices from the five precepts which are 
binding on all Buddhist laymen to the cessation of mundane ( gottrabhu ) are called 
piihbabhagapatipada, previous practice before Noble Path. Owing to occurrence of inevitable 
path for those bhikkhus who strongly desire to escape from suffering of rounds of rebirth both 
that so-called pubbabhagapatipada and Noble Eight-fold path which is capable of leading to 
reach nibbdna are called ganianarTthi (= the path which must be walked). That path called 
gamanavTthi, indeed, is an obligatory path through which all enlightened Buddhas, all 
Pacceka Buddha and all great disciples ( mahdsdvaka ) went to nibbdna. 

In the continuum of person who reasons the path which should be leading to, such as 
“bhikkhu ... you should walk the path through which all enlightened Buddhas, all Pacceka 
Buddhas and all great disciples who were elder brothers of you, had been walked; it is 
incapable of walking that kind of path for lazy person with dilly-dallying mind” etc, the 
factor of enlightenment of effort would be occurred. (Visddhi- 1-128, M-Com-1-297, M-tT- 1 - 
386) 

(3.4.4.I.iv) To be a person who always reAects how to show indebtedness of a!ms-food. 

“Such devotees support you various kinds of offerings, alms-foods etc, these devotees 
are neither your relatives, nor slaves and also none of your workers; they have not offered 
such superior offerings, robes etc, with the intention that they would be 
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eamed depending upon you; actually they offered with the perspectives of great effectiveness 
of their wholesome deeds; the Buddha never allowed with the perspectives the ... “this my 
son called bhikkhu can stay in easy life with good physical appearance only by taking these 
offerings; actually the Buddha allowed with the perspectives that... this my son called 
bhikkhu will escape from suffering of rounds of rebirth by means of two obligations; 
ganthadura, a duty involving leaming, preaching and writing, and vipassanadura, the 
obligation of samatha and vipassana practices after taking these offerings; if you, now, are 
lazy with dilly-dallying mind, it is unable to return back the indebtedness of alms-food or 
four requisites offered by them; indeed, great diligent person only can return back the 
indebtedness of alms food” etc, reAecting in this way, in the continuum of meditator like 
Ayyamitta Thera, the factor of enlightenment of effort would be occurred. (M-Com-1-297) 

The bhikkhu takes foods offering by peoples in the country, called ratthapindUa. 
Those great effectiveness of retum back of indebtedness of their offerings can be occurred by 
samatha and vipassana practices of the bhikkhu only. That kind of return back of 
indebtedness is called pindU apdtdpacdyana. (M-tT- 1-386) 

According to those explanations, if the bhikkhu wants to show great indebtedness of 
the offerings of all donors with regarding to occur great effectiveness of their wholesome 
deeds, he must MTilled right way of practice called sammapatipatti including three noble 
trainings, virtue, concentration and wisdom. 

The most venerable Ayyamitta Thera 
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Vcnerab 1 e Ayyamitta thera dwelled in a cave called kassaka. One laywoman devotee 
also lived in a village adjacent to that cave and supported for requites for venerable Ayamitta 
Thera as her beloved son for long time. One day, just before left for the farm, laywoman 
devotee ordered about her daughter that “beloved daughter ... well-keeping rice are stored in 
that place, butter is put in that place, molasses is put in that place, when venerable Ayamitta 
Thera arrived you must offer cooked rice, milk, butter and molasses. Then you also take that 
food remains. I have linished to take breakfast 

PAGE 392 

which is last right remains mixed with anchovy paste made by bean”.. etc. 

When her daughter replied that “which do you take lunch?” she told that “beloved 
daughter ... boil the soup of broken rice mixed with vegetables for me”. 

At that time venerable Ayamitta thera was standing up near at the entrance of a small 
leave-roofed building called pannasdla, was handling his bowl from inside the bowl-bag in 
order to alms-round to the village. Venerable Ayamitta Thera, indeed, had acquired five kinds 
of super-psychic-knowledge ( lokiya abhihchjta ) and during entering into super-psychic- 
knowledge of ear (divine ear or dibbasota ), he heard speeches with the result that he 
admonished himself as follows. (M-Com-1-298, M-ti- 1-386) 


[Notes: one explanation found in AnutTka pabbatapadesavanagahanantaritopi gdmo na 
dure, pabbatam parikkhipitva gantabbatdya avdso arahthtalakkhanupeto, tasma 
mamsasoteneva assoslti vadanti. (Anutl-2-160) 

Another kind of assumption ( vadantivada ) is also shown in Anutika that - “although 
shrubs and trees separate between monastery and alms-round village, it is not so far from 
monastery. Although it is not so far from alms-round village, kassaka cave monastery is 
available as forest monastery due to presence of many curves in the road. Venerable 
Ayamitta Thera, Therefore, could hear speeches of mother and daughter by means of natural 
ear only. 

Assumption of Mahdgandhdrammana Sayadaw_ 

The most venerable Mahdgandhdrammana Sayadaw presented his suggestion in 

Sammohavinodani tika (Myanmar) volume 2-page-806, as follows:_ 

I suggest that “the monastery is also traditionally, forest monastery, the reason why he 
could hear speeches of mother and daughter is the fact that he reached neighbourhood of the 
village, indeed”. This is because those bhikkhus dwelled in forest usually prepare in full-robe 
just neighbourhood of the village, indeed. Therefore the commentary explained, in order to 
clear the evidence of reaching neighbourhood of village, the fact that “ thero civaram 
parupittva pattam niharantova tam shddam suttva ” 

“during handling his bowl from inside the bowl-bag, after prepared in full-robe, 
venerable Ayyamitta thera heard speeches of mother and daughter”.] 


Way of admonish himself 

“It is really that — laywoman devotee had finished breakfast which is last night 
remains mixed with anchovy paste; she will take her lunch with boiled soup of broken rice 
mixed with vegetables; she ordered about to offer stored rice etc ... for you, this 
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devotee wishes neither rice field nor farm, she wishes neither food nor clothes, actually she 
offers with regarding to three kinds of happiness, existences of human being, heavenly being, 
nibbana, depending upon you. Whether do you capable of giving those three kinds of 
happiness for her or not’’, etc. reasoned and questioned by himself. 

Then again he admonished himself that “this alms-food is not deserving to accept for 
you as a person with lust, hate, and delusion”. 

After admonished by himself, bowl was put into bowl-bag, fastening-bead of the 
upper robe was detached, retumed back from entrance of leaf-roofed building called 
pannasaladvara to kassaka cave, the bowl was put under bed, upper robe was stretched on 
bamboo pole, and venerable Ayamitta practiced by means of strong determination that 
“arahattam apapunitva na nikkhamissamr “It will never go out kassaka cave without 
reaching to arahatta ftuit knowledge”. When the bhikkhu who always takes into heart 
viipassana practice by means of non-forgetting ( appamada ) for long time, improved the 
vipassana knowledge, he reached to the fourth Fmit-Knowledge before lunch time, and 
became an arahant called mahdkhTndsava who is void of defilements ( kilesa ) like a blooming 
lotus in the morning. He sat down with great happiness after the end of rellecting impulsions 
that “I have easily over came suffering of rounds of rebirth without any discomfort’’. 

At that time a kind of heavenly being dwelling on the tree adjacent to kassaka cave 
asked as follow:_ 

narno tepurisdjahha, namo tepurisuttama. 

yassa te dsavd khlnd, dakkhineyyosi marisa. 

The most Venerable bhantel You are the Supreme Arahant without suffering, in the 
such continuum of yourself various kinds of cankers ( asava ) had been eradicated that kind of 
bhante (Your Majesty) is real dakkhineyya person who is deserving to every offerings with 
regarding to kamma and kamma result of donors. 
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The real patriot bhante ... I would like to worship you. 

The real gentleman bhante ... I would like to worship you. 

After asked gladly paean, that heavenly being continued to ask that — 

“That most Venerable bhante ... those elder laywomen devotees will be free from 
various kinds of sufferings of rounds of rebirth due to offering alms-food for Arahant who 
usually enters into village as you, actually”. 

Venerable Ayamitta Thera, then stood up and look at the time for alms round and then 
he know that it is just in time with the result that he entered into village for alms-food. 

After prepared for alms food, the maiden also waiting for venerable Ayyamitta Thera 
and thinking that “now it is just in time of my brother’s coming”, then she was sitting by 
looking at the entrance. 

When Maha Thera arrived at the entrance of house, the maiden brought the bowl and 
Tilled with cooked rice which is mixed with butter, molasses, and offered respectfully to 
Maha Thera. The Maha Thera addressed dhamma talk gladly that “ sukham hotu ” ‘may you 
be happy”, and left for the forest monastery. The maiden stood up by looking respectfully at 
the complexion of venerable Ayyamitta Thera. The reason why she is very respectfully is that 
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Meanwhile that most venerable Ayyamitta Thera had very well complexion; the 
controlling faculty of eye etc, is also very clear and bright, the face of Maha Thera was 
marvellous graceful, it looked like ripe palm fruit, just after detached from petiole. 

When laywoman devotee arrived from the form and asked her daughter that “beloved 
daughter ... did your brother come for-alms food? Then the maiden said all mater about 
Maha Thera. Owing to knowing the fact that today her son had been linished his obligation 
of bhikkhu, laywoman devotee replied that “beloved daughter, your elder brother is well 
satislied in the Buddha’s admonishment, he never be disappointed in the Buddha’s 
admonishment really”. 

This is the biography of most venerable Ayyamitta Thera who retumed back well 
indebtedness of alms food. (M-Com-1-298, 299; M-p“-l-386,387; D7 _ -Com-2-379,381; Sam- 
Com-3-196,197; Abhi-Com-2-266, 268) 

Owing to presence of retum back the indebtedness of alms food, factor of 
enlightenment of alms-food, the factor of enlightenment of effort become powerful and 
obligation of bhikkhu had been reached to peak of performance, resulting the respectable 
olden sample would be occurred. Therefore every mediator should try to fulfil factor of 
enlightenment of effort by means of showing great indebtedness of alms-food of the public 
respectfully. 
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(3.4.4.I.v) To be a person who always reasons noble quality of heritage of wholesome 
person. 

These are seven kinds of heritage of wholesome person, 

(i) faith ( saddha ) = firm faith on the triple gems, kamma and kamma results, etc... 

(ii) virtue (slla) = stability of moral conduct. 

(iii) moral shame (hiri) = being ashamed of performing unwholesome and wrong 
conducts, 

(iv) moral dread ( ottappa ) = being dreaded of performing unwholesome and wrong 
conducts. 

(v) general knowledge ( bahussacca ) = presence of both theoretical and practical 
knowledge on the Four Noble Truths 

(vi) charity ( caga ) = donation of wealth 

(vii) wisdom (pahha ) = penetrative knowledge called udayabbayahana on sahkhara 
dhamma or right view on the Four Noble Truths. 

These seven kinds of heritage of Noble Ones are given by the Buddha who is the most 
Supreme and Enlightened One in order to well acceptance of all disciples. The lazy one is 
incapable of accepting those seven kinds of heritage of Noble Ones. In worldling custom the 
parents usually abandon their decadent sons legally by announcing that “he is not our son, 
now”. As that son cannot get heritage of his parents when they die, the lazy bhikkhu, if he is 
unable to practice Noble Eight-fold Path, is incapable of accepting seven kinds of heritage of 
Noble Ones which is deserving to accept from the father called the Supreme Buddha. Only 
when he always reasons noble quality of heritage of wholesome person in this way, can the 
factor of enlightenment of effort be appeared in him. (M- Com-1-299; Sam-Com-l>-\ 97; M-ti- 
1-387) 

(3.4.4.I.vi) To be a person who always reasons noble qualities of the Buddha 
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“The Supreme Buddha, indeed, is full of noble qualities of virtue, concentration and 
wisdom which are beyond comparable for all beings, ten thousands solar systems were 
shaken by those infinite noble qualities of the Buddha frequently, during taking rebirth 
process in the womb of mother of bodhi sutta, during renouncing for the forest life, during 
penetrative knowing and seeing the Four Noble Truths by himself under bodhi tree without 
depending upon others, during preaching Dhammacakkapavattana Sutta in the forest called 
Migadaya, during showing Super-psychic-knowledge abhihhana of pairs of fire and water, 
during returning back from the heavenly plane called Tavatimsa after preaching 
Abhidhamma, during abandoning of preparation for controlling faculty of life ( ayusahkhara ) 
by means of associating with mindfulness and clear comprehension at Capala Cetiya in 
YesalT, during entering into the great etemal peace ( mahaparinibbdna cuti). Although you are 
reaching under the noble admonishment of the supreme Buddha 
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present time, why do you become lazy one? Is it reasonable? etc” ... thus in the continuum of 
person who reasons noble qualities of the Supreme Buddha, the factor of enlightenment of 
effort will be appeared. (M-Com 1-299 Sam-3- 198) 

(3.4.4.I.vii) To be a person who always reasons nobility of caste 

As soon as whatever caste of person, among four kinds of castes, caste of king, caste 
of brahma, caste of merchant, caste of poverty, has been ordained, he is rebom as a son of 
Gotama Buddha, indeed. “In the aspect of castle, just after ordained you are not decadent 
caste but the younger brother of the most Venerable Rahula There who was grand-son of 
Great king Suddhodhana and chief queen MahdmayadevT, who were descendant of king 
Ukkaka, a descendant of Mahasammata Dynasty, a speciTic race called khattiya who never 
occur hybridisation with other races. Although you are really the son of the Supreme Buddha, 
if you are a lazy person without practicing anymore, it is not suitable to live under the 
admonishment of the Buddha as a bhikkhu etc”. Thus in the continuum of person who reasons 
nobility of caste, the factor of enlightenment of effort can be appeared apparently. (M-Com- 
1-299, 5aw-Com-3-198,M-/f-l-387) 


(3.4.4.I.viii) To be a person who always reasons nobility of samgha fellowship 

The most Venerable Sariputta, Venerable Mahdmoggalldna etc... associating with 80 
great disciples ( Mahdsdvaka ) , had been known and seen the Supra-mundane dhamma by 
means of the mind associating with rock-like stability of concentration and strenuous effort 
only. In the continuum of person, who reasons that, “whether do you want to walk the path 
leading to nibbdna where these Noble Ones of samgha fellowship, had been already walked 
or not, the factor of enlightenment of effort can be occurred apparently. (M-Com-1-299, Sam- 
Com- 3-198) 


(3.4.4.I.ix) To be a person who always avoids from lazy person 

In the continuum of person who always avoids from those persons who are similar to 
python with fully ingested stomach who abandon both physical and mental diligence who 
never understand even terminology of samatha and vipassana practices who always dilly- 
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dally for physical appearance only who always prepare frequently for eating and sleeping 
easily, who always chat 32 kinds of speeches of animal beings called tiracchanakatha which 
are opposite of nibbana, such as about food, clothes , villages, dwellings etc, who are very 
for from any kind of practice but full of great laziness, the factor o enlightenment of effort 
can be occurred apparently. (M-Com-1-299; Sa/n-3- 198; Sam-tI-2-436) 
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(3.4.4.I.x) To be a person who always associates with those persons who have strenuous 
diligence 

Those persons who apply the time by walking and sitting for daytime, by walking and 
sitting for early-night, by sleeping a few hours for midnight, by walking and sitting for early 
morning, by ful(illing the responsibility of pagoda and bodhi tree after breakfast, by fulfilling 
gatapaccagata vatta by which he always takes into heart the object of samatha and vipassana 
practice during both sides of going and retum back from alms-round village, are really 
wholesome ones with strenuous diligence. In the continuum of mediator who associates those 
kinds of wholesome persons, who have strenuous effort without falling through their 
intention so as to remain bones and skins only, who have parakkama dhatu ( step by step 
diligence which is capable of reaching up to the Path, Fruit Knowledge and nibbana 
successively) who always send their mind to the goal of nibbana, who always presents mind 
of meditation which leads toward the object of practice for proper time the factor of 
enlightenment of effort can be appeared apparently. (M-Com-1-299; Sam-Com-3-198; Sam- 
tT-2-436,437) 

(3.4.4.I.xi) To be a person who always presents inclination toward factor of 
enlightenment of effort 

In the continuum of meditator who has inclination toward occurrence of continuous 
diligence in all kinds of deportments, walking, standing , sitting , reclining, the factor of 
enlightenment of effort can be appeared apparently. 

Owing to practising in this way, when it is reached to the fourth Path-knowledge 

(arahatta magga hana), the factor of enlightenment of effort can be designated as fulfilling 
dhamma ofpractice. (M-Com-1-299, .Sfi/n-Com-3-l 98) 


(3.4.4.I.xii) thinamiddhavinodanata 

In the continuum of meditator who has mode of removing sloth and torpor of mind 
and mental concomitants ( thinamiddhavinodanatd), such as taking into heart the perception 
of light {aloka sahha), alternative changing proper deportment, dwelling in a bare plain etc, 
the factor of enlightenment of effort can be occurred. ( Visuddhi- 1 -129) 

(3.4.4.I.xiii) sammappadhdnapaccavekkhanatd 
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In the continuum of person who always rellects the advantages of strenuous effort 
(.sammappadhanapaccavekkhanata ) on these four kinds of diligence, 

1. trying in order to remove experienced unwholesome dhamma, 

2. trying in order to avoid inexperienced unwholesome dhamma, 
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3. trying in order to occur inexperienced wholesome dhamma, 

4. trying in order to improve successively experienced wholesome dhamma, the factor 
of enlightenment of effort can be appeared apparently. (Yisuddhi- 1-129, Mahati- 1-157) 


An explanation of S amyutta tika 

Those facts related with causes of occurrence of factor of enlightenment of effort are 
same in commentaries of Mulapannasa and Samyutta, however 2 facts are different in 
Yisuddhi Magga. In the Samyutta tlka it is explained on the fact related with difference as 
follows: 

Serial number xiii, to be a person who always rellccts the advantages of strenuous 
effort (sammappadhdnapaccavekkhanatd) would be counted in serial number ii, to be a 
person who always sees perspective of advantages of effort (dnisamsadassdvitd) found in 
commentaries of Mulapamiasa and Samyutta. It is because it can be seen easily relationship 
between attainment of both mundane and supra-mundane dhamma and strenuous diligence, 
indeed. 

Then, the mode of removing sloth and torpor of mind and mental concomitants 
(thinamiddhavinodanata) should be counted in serial number xi, to be a person who always 
presents inclination toward factor of enlightenment of effort (tadavimuttatd). It is llnishcd to 
say the meaning of function of removing sloth and torpor in the continuum of meditator who 
always associates with great diligence. (Sam-ti-2-A 18) 

A comment of Mahatika 

“Among these factors of occurrence of viriyasambojjhahga, the following four 

factors, 

1. removing sloth and torpor (thina middha) 

2. avoiding from lazy persons 

3. associating with diligent persons 

4. presence of inclination toward the occurrence of viriyasambojjhahga, are causes of 
occurrence of viriyasambojjhahga by means of leading to the function which is capable of 
removing opposite dhamma of viriyasambojjhahga , \ thus it should be recognized on it. It 
must be recognized on remaining factors, such as reasoning on danger of woeful existence, 
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etc., that these factors are causes of occurrence of viriyasambojjhahga by means of 
enhancing and sharpening the mind of meditation rcspcctivcly.(/f/<://;dt/“-1-157) 
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(3.4.4. J) Eleven causes of occurrence of factor of enlightenment of zest 

These eleven factors, 

(i) Buddhanussati called recollection of the Buddha by which the noble qualities of the 
Buddha are frequently remembered and developed. 

(ii) Dhammdnussati called recollection of the Doctrine of the Buddha by which the noble 
qualities of the Doctrine of the Buddha are frequently remembered and developed. 

(iii) Samghdnussati called recollection of the community of noble Disciples by which the 
noble qualities of the community of Noble Disciples are frequently remembered and 
developed. 

(iv) Sildnussati called recollection of Morality by which the nobility of virtue of himself, 
non-breaking etc., is frequently remembered and developed. 

(v) Cdgdnussati called recollection of liberality by which the mobility of generosity of 
himself is frequently remembered and developed. 

(vi) Devatanussati called recollection of heavenly beings by which paralleling between 
faith of himself and faith of heavenly beings is performed and frequently remembered on it 
and developed. 

(vii) Upasamdnussati called recollection of peace by which the noble qualities of nibbdna 
are frequently remembered and developed. 

(viii) To be a person who always avoids from gross-minded person. 

(ix) To be a person who always associates with soft-minded person 

(x) To be a person who always rellects admirable discourses ( Suttanta ) of the Buddha 

(xi) To be a person who has inclination toward the occurrence of pTtisambojjhahga, are 

causes of occurrence of factor of enlightenment of zest. (Yisuddhi- 1-129, D/“-Com-2-382, M- 
Com-1-300, Sam- Com-3-198) 


(3.4.4. J.i) buddhanussati (recollection of the Buddha) 

In the continuum of meditator who frequently remembered the noble qualities of the 
Buddha, if he practices up to neighbourhood concentration, factor of enlightenment of zest 
can be appeared apparently. (D7 _ -Com-2-382, M-Com-1-300, Sam- Com-3-198) 

The meaning is as follows: — Owing to occurrence of impulsions of wholesome 
mind-door cognitive processes by taking the object of noble qualities of the Buddha, those 
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superior and subtle corporealities are produced by those minds and are spreading throughout 
body continuously. Every mind of meditation called consciousness of impulsion of great 
wholesome mind-door cognitive process includes zest (pTti). That mental concomitant called 
zest (plti) also takes the object of noble quality of the Buddha. Due to conditioning of 
supporting factor of object (drainmana paccaya) of noble qualities of the Buddha, 
buddhanussati is a cause of occurrence of factor of enlightenment of zest. It should be 
recognized the fact that commentaries explained continuous occurrence of superior and subtle 
corporeality produced by mind of meditation associating with zest (pTti) throughout body as 
the fact that pltisambojjhahga occurs throughout body. This is because both that mind of 
meditation and zest associating with that mind can be occurred depending upon heart basis 
(hadayavatthu riipa) only. 

[It should be recognized the fact that conunentaries explained as ydva upacara (= up 
to neighbourhood concentration), due to incapable of concentration, due to incapable 
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of attaining full absorption through buddhanussati etc.] 

sakalasanram phara mdnotipitisamutthanehipanTtarupehi sakalasarTram 
pharamano. (M-tT- 1-388) 

In the continuum of meditator who always practices by means of any way — 

(3.4.4.J.i) dhammdnussati 

by which the noble qualities of the doctrine of the Buddha, i.e. four kinds of the path- 
knowledge, four kinds of the Fruit-Knowledge, nihbdna and scriptures, totally ten kinds of 
noble Dhamma, are frequently remembered and developed, or 


(3.4.4.J.iii) samghanussati 

by which the noble qualities of the community of Noble Disciples, i.e., suppatippanna, well 
practising by leading straight toward nibbdna without curve in his path, etc., are frequently 
remembered and developed, or 

(3.4.4.J.iv) slldnussati 

by which the noble qualities of the four circumstantially purified moral codes (catuparisuddhi 
sTla), i.e., 

(a) restraint with regard to monk’s Disciplinary Code (patimokkha sanwarasTla) 
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(b) restraint of senses (indriya samvara sila ) 

(c) puritication of livelihood ( djivapdrisuddhisila ) 

(d) morality with regard to the four requisites (of the monk) {paccaya sannissita sila), are 
frequently remembered and developed; if the meditator is layman devotee, the ten precepts or 
five precepts, which must be restrained without breaking, are frequently remembered and 
developed, or 

(3.4.4. J.v) caganussati 

by which the mobility of generosity of himself, such as, after offered superior food to samgha 
fellowship during occurring disaster of severe food scarcity, rcllccts that “Thus superior food 
had been offered” etc., 

if the meditator is layman devotee, he rehects on generosity which had been fulhlled 
during occurring disaster of severe food scarcity for wholesome persons with purihed virtue, 
and frequently remembered and developed it, or 

(3.4.4. J.vi) devatanussati 

by which paralleling between himself and heavenly beings, such as, “those heavenly beings 
who hilhlled with such nobility of wealth of wholesome person i.e., faith, virtue, general 
knowledge, liberality, wisdom, etc., had been became existences of heavenly 
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beings, similarly he himself also possesses that nobility of wealth of wholesome person, 
called faith, virtue, general knowledge, liberality, wisdom, etc.." are performed and 
frequently rcllccted and developed, or 

(3.4.4. J.vii) upasamanussati 

by which the noble qualities of nibbana, i.e., “as those kinds of defdements which are 
removed by even full absorption ('jhanasamapatti ), cannot be appeared for 60 to 70 years, 
those delilements are always freeing in eternal peace of present time ( sa-upadisesa nibbandy ’ 
etc., are frequently reasoned and developed, the factor of enlightenment of zest can be 
appeared apparently. 

As a worldling usage, “ samuddo maya dittho = I see the ocean”, in which partial of 
the ocean seen by eye is metaphorical usage on total ocean which cannot be seen, is present, 
similarly, partial sahkhara dhamma, delilements which are removed for a long time by full 
absorption, can be used as metaphorically for all sahkhara dhamma which are totally ceased 
in eternal peace, by taking the object of that kind of tranquillity, upasamanussati must be 
practiced systematically, explained in commentary. Owing to presence of ability to remove 
defdements for a long time, the intention ( manasikara ) of practice of upasamanussati, which 
is produced by knowledge that is knowing for long time tranquillity of partial sahkhara 
dhamma, can also achieve the neighbourhood concentration. Owing to ful(illing the zest by 
lunctioning neighbourhood concentration, it is a cause of occurrence of factor of 
enlightenment of zest. {M-ti- 1-388) 


(3.4.4.J.viii) lukhapuggalaparirajjanata = to be a person who always avoids from gross- 
minded person 

In the continuum of meditator who always avoids gross-minded person who is similar 
to chaff by showing apparently on his streak which lacks obedience to see pagoda, bodhi tree 
and senior Maha Theras who are leaders of the community of samgha; who lacks any trace of 
faith ( saddha ), similar to dusts attaching on the back of donkey, due to absence of paying 
respect to triple gems, the factor of enlightenment of zest can be appeared apparently. (M- 
Com-1-300) 


(3.4.4.J.ix) siniddhapuggalaseranata = to be a person who always associates with soft- 
minded person 

In the continuum of meditator who always associates with soft-minded persons who 
have great respect on saddheyyavatthu which are deserving to pay respect, the Buddha etc., 
who have gentleness with full of faith, the factor of enlightenment of zest can be appeared. 
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(3.4.4. J.x) pasadamyasuttanta paccavekkhanata 

Both in the continuum of a person who always reHects admirable discourses 
( suttanta) of the Buddha and ... 
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(3.4.4.J.xi) tadadhimuttatd 

in the continuum of a person who has inclination toward the occurrence of pitisambojjhahga 

the factor of enlightenment of zest can be appeared apparently (M-Com-1-300, Sam- 
Com-3-198, 199) 

Thus it must be enhanced depressing mind by means of developing factors of 
enlightenment, wisdom, effort and zest, when the mind fells back in practice. This is the 
fourth kind of appanakosalla. 


3.4.5. Suppress on mind properly 

For such period the mind of meditation of meditator become wandering and unrest 
due to some factors such as presence of predominant effort, predominance in knowledge of 
fear and zest etc. At that time, if it is well developed on factors of enlightenment, tranquillity, 
concentration, equanimity, but not on factors of enlightenment, wisdom, effort, zest, it can be 
said the unrest mind is suppressed properly. ( Yisuddhi-1-129) 


(3.4.5.A) An excerpt of Aggi Sutta (second section) 

Excerpt of Aggi sutta on page 373 


Bhikkhus ... as a worldling simile to be paralleled is that_a such man wants to 

extinguish fire; that man puts dry grass in to that fire; dry cow-dung would also be put; dry 
fire-wood would also be put; the air will in buccal cavity would be blown; soil dust would not 
be spread over it; bhikkhus... will it be deserved to extinguish fire for that man?, asked by the 
Buddha. 

Those bhikkhus replied that “Supreme Buddha... it will not be deserved to extinguish 
fire in this way”. 

Bhikkhus... similarly, in such time the mind of meditation of that bhikkhu would be 
active and wandering to take the object of practice at that time, it is not proper time to 
develop 

1. factor of enlightenment of wisdom ( dhammavicayasambojjhahga ) 

2. factor of enlightenment of effort ( yiriyasambojjhahga ) 

3. factor of enlightenment of zest (pitisambojjhahga ) 

The reason why, it is not proper time to develop those factors is that bhikkhus the 
mind of meditation is active and wandering to take the object of practice and falls into 


4 



Translated by - Ahhatara Bhikkhu * 5 


laziness. It is incapable of extinguishing on active and wandering mind by those three kinds 
of factors. 

Bhikkhus... actually, at such time the mind of meditation would active and wandering 
to take the object of practive, at that time, it is proper time to develop 

1. factor of enlightenment of tranquillity (passaddhisambojjhahga) 

2. factor of enlightenment of concentration (samadhisambojjhahga) 

3. factor of enlightenment of equanimity ( upekkhasambojjhahga ) 

The reason why, it is not proper time to develop those factors is that_ bhikkhus... 

the mind of meditation is active and wandering to take the object of practice. It is capable of 
extinguishing on active and wandering mind by those three kinds of factors of enlightenment. 
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Bhikkhus... as a worldling simile to be paralleled is that_a such man wants to 

extinguish fire, that man put fresh grass into that trace of fire; wet cow-dung would be put 
succulent fire-wood would be put; air mixed with water would be blown; soil dust would be 
spread over it; bhikkhus... will it be deserved to extinguish fire for that man? Asked by the 
Buddha. 

Those bhikkhus replied that “Supreme Buddha... it will be deserved to extinguish iire 
in this way” 

Similarly... bhikkhus... at such time the mind of meditation would active and 
wandering to take the object of practive, at that time, it is proper time to develop 

1. factor of enlightenment of tranquillity ( passaddhisambojjhahga) 

2. factor of enlightenment of concentration (samddhisambojjhahga) 

3. factor of enlightenment of equanimity ( upekkhasambojjhahga) 

The reason why, it is not proper time to develop those factors is that_ bhikkhus... 

the mind of meditation is active and wandering to take the object of practice. It is capable of 
extinguishing on active and wandering mind by those three kinds of factors of enlightenment. 

satim ca khvaham bhikkhave sabbatthikam vadami. (Satn-3- 100) 

Bhikkhus I would like to preach that the mindlulness, indeed, is essential for all time 
when depression or unrest of the mind occurs. 

In this case, there is specific cause for occurrence of passaddhisambojjhahga etc., and 
it must be recognized that way of developing those factors of enlightenment, 
passaddhisambojjhahga etc., by means of Mfilling occurrence of that respective causes. 
Here it would be presented previously on the way found in Pali Text. 

(3.4.5.B) The cause of occurrence of passaddhisambojjhahga 

atthi bhikkhave kayapassaddhi cittapassaddhi, tattha yoniso manasikarabahulikaro, 
ayamaharo anuppannassa va passaddhisambojjhahgassa uppadaya uppannassa va 
passaddhisambojjhahgassa bhiyyobhavaya vepullaya bhavanaya paripuriya, (Sam-3-92; 
Visuddhi- 1-130) 

= Bhikkhus — There are tranquillity of mental concomitants called kayapassaddhi, 
tranquillity of consciousness called cittapassaddhi; those kinds of tranquillity on which wise 
attention must be performed frequently. This it cause of occurrence of inexperienced 
passaddhisambojjhahga and cause of improvement of experienced passaddhi-sambojjhahga 
thoroughly. 
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(3.4.5.C) The cause of occurrence of samddhisambojjhanga 

atthi bhikkhave samathanimittam abyagganimittam. tattha yoniso manasikarabahulTkaro, 
ayamaharo anuppannassa va samadhisambojjhahgassa uppadaya uppannassa va 
samadhisambojjhahgassa bhiyyobhdvdya vepullaya bhdvandya pdripuriya. (Sam-3-92; 
Visuddhi-1-130) 

= Bhikkhus ... there are objects of samatha, which are factors of cessation of defilements and 
objects of samadhi, which are non-dispersing ones; those kinds of objects on which wise 
attention must be perfonned frequently. This is cause of occurrence of inexperienced 
samadhisambojjhahga and cause of improvement of experienced samadhisambojjhahga 
thoroughly. (Sam- 3-92) 
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(3.4.5.D) The cause of occurrence of upekkhdsambojjhahga 

tattha bhikkhave upekkhbsambojjhahgatthbmya dhamma. tattha yoniso 
manasikarabahulTkaro, ayamaharo anuppannassa va upekkhasambojjhahgassa uppadaya 
uppannassa va upekkhasambojjhahgassa bhiyyobhdvaya vepullaya bhavandya paripuriya. 
(Sam- 3-92; Yisuddhi- 1-130) 

= Bhikkhus ... there are various dhamma which are depended objects of 
upekkhasambojjhahga; those kinds of dhamma on which wise attention must be performed 
frequently. This is cause of occurrence of inexperienced upekkhdsambojjhahga thoroughly. 
(Sam- 3-92) 


Explanation of the commentaries 

tattha yathassa passaddhiadayo uppannapubba, tam hkarani sallakkhetva tesam 
uppadanavasena pavattamanasikarova tTsupi padesu yoniso manasikaro nama. 
samathanimittanti ca samathassevetamadhivacanam. avikkhepatthena ca tasseva 
abyagganimittanti. ( Yisuddhi- 1-130) 

tam akaram saUakkhetvdti yenhkarena assa yogino passaddhi samadhi upekkhati ime 
passaddhiadayo dhamma pubbe yatharaham tasmim tasmim kale uppannapubba, tam 
cittatamsampayuttadhammanam passaddhakaram, samahithkaram, ajjhupekkhitbkarahca 
upalakkhetva upadhbretva. (MahatT- 1-158) 

tattha samdhitdkaram sallakkhetvb gayhamano samathova samathanimittam, tassa 
drammanabhutam patibhaganimittampi, (ndnarammarie paribbhamanena) vividham aggam 
(= drammanam) etassati byaggo, vikkhepo. tatha hi so anavatthanaraso 
bhantatbpaccupatthbno vutto, ekaggabhavato (ekaggatabhavato) byaggapatipakkhoti 
abyaggo, samadhi, so eva nimittanti pubbe viya vattabbam. tenaha u tasseva vevacana”nti. 
(Sam-tT- 2-418; See also MahdtT- 1-158) 

upekkhdsambojjhahgatthanTydti upekkhaya drammanadhammd, atthato pana 
majjhattbkaro upekkhbtthbniya dhammati veditabba. evamettha 

satidhammavicayaupekkhdsambojjhahgd arammariena kathita, sesa drammanenapi 
upanissayenapi. (jSam-Com-3-179) 
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yo drammane itthdnitthdkaram anadiyitva gahetabbo majjhattakaro, yo ca pubbe 
upekkhasambojjhahgassa bhavandvasena uppanno majjhattakaro, duvidhopi so upekkhaya 
arammajiadhammoti adhippetoti aha — “atthato pana majjhattakaro upekkhdtthdmya 
dhammati veditabbo”ti. drammanena kathita drammanasseva tesam visesapaccayabhavato. 
sesati virivadavo cattaro dhamma. tesam hi upanissavova satisavo icchitabboti. ( Sam-ti-2- 
419) 
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Explanations found in above commentaries and sub-commentaries will be further 
explained as follow: 

yonisomanasikara = Wise attention 

In those words found in Pali Text, in the continuum of that meditator, factors of 
enlightenment, tranquillity, concentration and equanimity were well appeared previously by 
means of such modes. Taking into heart those objects (sign of full concentration ... etc.) 
which occurred by means of occurrence of those factors of enlightenment, tranquillity, 
concentration, equanimity, after well recognized on that mode, is called yonisomanasikara 
(wise attention) for above three words relating to those three factors of enlightenment, 
tranquillity, concentration, equanimity. 

In the phrase, “after well recognized on that mode”, it means that fact that 
previously in the continuum of that meditator, if the practice has been iuliilled by means of 
such mode, three factors of enlightenment, tranquillity, concentration, equanimity, were 
appeared in that time accordingly and those three modes, i.e., mode of experiencing of on 
tranquillity, mode of experiencing on concentration, mode of experiencing on equanimity, of 
mental concomitants associating with that that consciousness, “must be well recognized” 
and then it must be taken into heart that object (as sign of full concentration etc.,) frequently 
in order to occur apparently those factors of enlightenment, tranquillity, concentration, 
equanimity. (This explanation refers to only mindfulness of breathing for this section. If 
should be recognized on remaining practices of samatha and vipassana similarly.) 

The meaning of sign of samatha 

The preceding concentration which is acquired by recognizing well on mode of 
occurrence of concentration by taking the object of sign of full concentration is designated as 
sign of samatha ( samatha nimitta) due to occurrence of cause of succeeding concentration of 
the fonner. Those signs of full concentration ( patibhaganimitta ), which are objects of that 
samatha (= concentration) , as andpana patibhaganimitta, are also designated as sign of 
samatha. 

The wandering of mind (yikkhepa) which has various objects, called unrest 
( uddhacca ) is designated as byagga. It is right. — It is explained that the unrest ( uddhacca ) 
has the function ( rasa ) instability of the mind on “unique object” and it has the manifestation 
( paccupatthana ) that the nature of shaking and instability of mind on unique object, appears 
in the insight of meditator. 

Due to neighbourhood concentration and full absorption, called samatha, fix together 
with stable unique sign of full concentration (as in dnbpana patibhaganimitta), but not 
wandering on various objects, that concentration ( samadhi ) is called abyagga. That 
concentration called abyagga, indeed, is called abyagga nimitta, due to real cause of 
occurrence of succeeding concentration. Therefore it should be recognized as “indirect 
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way of preaching methodology” (pariyaya) with regard to the phrase, samatha nimittam 
abyagganimittam. (Sa/M-Com-3-199; Sam-ti- 2-418; Mahati- 1-158) 

Depended dhamma of upekkhasambojjhahga 

Depended dhamma of upekkhasambojjhahga are object dhamma of equanimity 
(i tatramajjhattupekkha) which is capable of neutralizing on various objects. As a real 
meaning, it must be recognized that the equanimity called tatramajjhattata which is capable 
of neutralizing the mind of meditation on either object of samatha or sahkhara nimitta which 
is the object of vipassana, is depended dhamma of upekkhasambojjhahga. (Sa//z-Com-3-179) 

majjhattakara = Mode of neutrality 

There are two kinds of modes of neutrality, 

1. majjhattakara which is a kind of mode of neutrality by which the object of samatha 
or the object of vipassana is taken, without taken by mode of desirable one or non-desirable 
one, 

2. majjhattakara which is a kind of mode of neutrality by which mind of meditation can 
be neutralized on succeeding object of samatha or object of vipassana called sahkhara 
nimitta, which is occurred by means of preceding efficiency of practice of 
upekkhasambojjhahga. Those two kinds are essential to be known as depended objects of 
upekkhasambojjhahga. (Sam - /7-2-419) 

Special Notice 

The Buddha preached on 

1. The cause of occurrence of satisambojjhahga as depended object of mindfulness, 

2. The cause of occurrence of dhammavicaya sambojjhahga as depended object of 
wisdom, 

3. The cause of occurrence of upekkhasambojjhahga as depended object of equanimity, 
respectively, by means of regarding as object on these three factors of enlightenment. It is 
preached as objects in that way due to signiTicant conditioning of supporting of object 
(arammaija paccaya) of respective object for those three factors of enlightenment. 

On the other hand, the remaining factors of enlightenment, effort, zest, tranquillity, 
concentration, are conditioned by respective cause by means of “supporting as object” 
(drammana paccaya) and “supporting as dependence’ (upanissaya paccaya). Especially, 
supporting as dependence is extremely essential to be conditioned for those factors of 
enlightenment. Therefore the Buddha preached those factors of enlightenment, effort, zest, 
tranquillity, concentration by means of either object condition or 
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dependence condition, and this is special notice to be understood, indeed. 

Short point to be recognized 

Owing to developing concentration by taking the object of sign of full concentration 
which is very bright in stage, the meditator must take into heart by means of... 

1. mode of experiencing on tranquillity of mind and mental concomitants, 

2. mode of experiencing on concentration on that sign of full concentration of mindfulness of 
breathing, 

3. mode of experiencing on neutrality of meditation on that sign of full concentration without 
falling on two extremities, retardation of mind on that sign and wandering mind, in order 
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to occur apparently three factors enlightenment, tranquillity, concentration, equanimity. It 
must be recognized that taking into heart in that way is called wise attention ( yoniso 
manasikara). This is the way of suppressing the mind in accordance with the Pali Text. 
Then it would be presented the way of suppressing the mind in accordance with 
commentary. 


(3.4.5.E) Seven factors of occurrence of passadhi sambojjhahga 


api ca satta dhamma passaddhisambojjhahgassa uppadaya samvattanti 
paijTtabhojanasevanata, utusukhasevanata, iriyapathasukhasevanata, majjhattapayogata, 
sdraddhakdyapuggalaparivajjanatd, passakkhakayapuggalasevanata, tadadhimuttatati. 
(Yisuddhi Magga-1-130; Di- 2-382; M-Com-1-300,301; Sam- Com-3-199) 

These seven factors,... 

1. to be a person who always takes superior food 

2. to be a person who has favourable climate 

3. to be a person who has favourable deportment 

4. to be a person who has diligence which situates on the neutrality 

5. to be a person who always avoids from those persons with stress 

6. to be a person who always associates with those persons with tranquillity 

7. to be a person who has inclination toward the occurrence of passaddhisambojjhahga, 
are causes of passaddhisambojjhahga apparently. 
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1. panTtabojanasevanatd = to be a person who always takes superior food 

Owing to agility, elasticity, and adaptability of physical condition by taking 
favourable and superior foods with high nourishment moderately, after knowing on present 
situation of body of meditator, can be occurred, it is a cause of occurrence of 
passaddhisambojjhahga. ( Mahatika- 1-158) 

2. utusukhaseranatd = to be a person who has favourable climate 

In the continuum of meditator who has favourable climate, agility, elasticity, 
adaptability of both physical and mental condition can be occurred by that favourable climate 
among low temperature (sita utu ) and high temperature (uhna utu). That temperature beneTits 
the meditator by means of great dependence condition ( upanissaya ). Thus, 
passaddhisambojjhahga would be appeared apparently in the meditator who has favourable 
climate. (M-Com-1-301, Mahatika- 1-158) 

3. iriydpathasukhasevanatd = to be a person who has favourable deportment 

Owing to occurrence of agility, elasticity, adaptability of both physical and mental 
condition in the continuum of meditator who has favourable deportment, among four types 
of deportments, reclining, sitting, standing and walking, that favourable deportment is cause 
of occurrence of passadhi sambojjhahga. (Mahdtikh-\-\58) 

Such person called great gentleman ( maha purisa) is quite resistant to all climate 
conditions. It is not intended to say ‘these favourable climate, favourable deportment’ for 
that kind of person called great gentleman. There are two kinds of factors, favourable climate 
(sabhaga utu), favourable deportment (sabhaga iriyapatha) and unfavourable climate 
(visabhaga utu), unfavourable deportment (yisabhaga iriyapatha) for a such meditator. If that 
kind of meditator avoids unfavourable ones and has favourable ones, in the continuum of that 
meditator, passaddhisamboiihahga can be occurred apparently. (D7 _ -Com-2-383; M-Com-1- 
301; 5 , a/«-Com-3-199) 


9 



10 * NIBBANA GAMINIPATIPADA (Pa-Auk Tawya Sayadaw) 


Owing to capable of ful(illing the adaptability of mind of meditation by means of 
(inishing to ful(i 1 adaptability of physical condition resulting from taking favourable 
nourishment ( bojana sappaya), favourable climate (iita sappaya) and favourable deportment 
(iriyapatha sappaya), these factors are causes of two kinds of tranquillity, tranquillity of 
mental concomitants ( kavapassaddhi ), tranquillity of consciousness ( citta passadhi). ( Sam-ti - 
437,438) 

PAGE 409 

4. majjattapayogata = to be a person who has diligence which situates on the 
neutrality 

The way of reasoning that ‘both himself and others have only kamma as their 
properties’, can be called majjhatta payoga (= a kind of diligence which situates on the 
neutrality). One kind of reasoning that ‘various kinds of happiness and suffering have no 
dependence’ ( ahetuka) is an extremity. One kind of reasoning that ‘all the occurrences are 
created by the creator ( issara), great brahma, etc... ‘which rely on abnormal dependence is 
also an extremity. These are called inferior dhamma. Without approaching to these two 
extremities, the way reasoning called right view ( sammaditthi) that ‘various kinds of 
happiness and suffering would be occurred in accordance with their properties, kamma 
accordingly’ is called middle way of practice ( majjhima patipada). Therefore the person with 
payoga (diligence) which is a belief on kamma and kamma result can be designated as the 
person with majjhatta payoga. 

[Notes: payoga means diligence by which a way of reasoning called right view, firm 
faith in kamma and kamma result, intended to be occurred in himself.] 

It is right. — This kind of faith called majjhatta payoga, due to occurrence of cause 
of tranquil body which is called the body had hnished to remove worries, is capable of 
carrying out both two kinds of tranquillity, tranquillity of mental concomitants and 
tranquillity of consciousness. (D7 _ -Com-2-383; Sam-Com-3-199; Sam-tT-2-43 8) 

If it is able to take into heart that he feels mentally agreeable feeling due to presence 
of wholesome kamma, whenever it is seen him with mentally agreeable feeling, or he feels 
mentally disagreeable feeling due to presence of unwholesome kamma, whenever it is seen 
him with mentally disagreeable feeling; that kind of taking into heart (reasoning) is called 
wise attention ( yoniso manasikara) and it is also called majjhatta payoga (middle way of 
diligence). It can be observed practically on whether tranquillity of mind and mental 
concomitants occur in the continuum of a person with wise attention and middle way of 
diligence or not. In the continuum of a person with middle way of diligence, therefore, factor 
of enlightenment of tranquillity can be occurred apparently. 

Thus it should be recognized that the commentary explained on ‘avoiding from those 
persons with stress and associating with those persons with tranquillity’, as the factors of 
occurrence of passadhi sambojjhahga due to the reason that majjhatta payoga is capable of 
functioning tranquillity of mind and mental concomitants for the meditator. ( Sam- /7-2-438) 

5. saraddha puggala parivajjanatd = to be a person who always avoids from those 
persons with stress — 

Such person usually wanders by torturing others with weapons, sticks, stone etc. In 
the continuum of a meditator who always avoids from that kind of person with both physical 
and mental stress, ... 
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6. passaddha kdya puggala sevanata = to be a person who always associates with 
those persons with tranquillity 

in the continuum of meditator who always associates with a person who has 
restrained controlling faculties and tranquil mind and body, ... and 

7. tadadhimuttatd = to be a person who has inclination toward the occurrence of 
passadhi sambojjhahga 

in the continuum of meditator who has inclination toward and firm faith in order to 
occur tranquillity of mind and mental concomitants of every deportments, reclining, sitting, 
standing and walking, ... 

The factors of enlightenment of tranquillity (passaddhisambojjhahga ) can be occurred 
apparently. 


(3.4.5.F) Eleven factors of the occurrence of samddhisamhojjhahga 

ekadassa dhamma samadhisambojjhahgassa uppadaya sanwattanti vatthuvisadata, 
nimittakusalata, indriyasamattapatipddanata, samaye cittassa niggahaijata, nirassadassa 
cittassa saddha-samvegavasena sampahamsanata, sammapavattassa ajjhupekkhanata, 
asamdhitapuggalaparivajjanatd, samdhitapuggalasevanata, jhanavimokkha- 

paccavekkhanata, tadadhimuttatati. (Yisuddhi Magga- 1-131) 

These eleven factors, 

1. to be a person who keeps clean both internally and extemally, 

2. to be a person who has (ullilmcnt to balance five controlling faculties 

3. to be a person who is mastery of sign ( nimitta ) 

4. to be a person who suppress his rnind in proper time 

5. to be a person who enhance his rnind in proper time 

6. to be a person who can satisfy his niind lacking happiness by nieans of faith and 
knowledge of fear 

7. to be a person who can neutralize rnind of meditation which is harmonious on the 
object 

8. to be a person who avoids from those persons without concentration 

9. to be a person who associates with those persons with concentration 

10. to be a person who always rcllccts absorption (jhana ), etc., called vimokka dhamma 

11. to be a person who has inclination toward the occurrence of samadhisambojjhahga, 
are causes of the occurrence of samadhisambojjhahga. (Yisuddhi Magga- 1-131) 

[Notes: — 
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It should be recognized on factor 1 and 2 as mentioned in 
dhammavicayasambojjhahga previously. These two factors are able to occur wisdom as well 
as concentration. This is because the fact in (Abhidhamma- Com-1-162), that samahi to 
yathabhutam janati passatiti vacanato samadhi tassa padatthanam . = Owing to the Buddha 
preached that ‘the person with concentration knows and sees actually and really, and the 
concentration is the proximate cause of wisdom, only when the concentration has been 
fulfilled can the wisdom be fulfilled. (Sam- p-2-438)] 

3. nimitta kusalatd = to be a person who is mastery of the sign 

It means to be a person who is mastery of learning to sign (nimitta). (DT- Com-2-383; 
Sam- Com-3-199) 
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Due to unavoidable condition of mastery of making sign of kasina and mastery of 
practicing on kasina and then mastery of protecting sign of kasina, also depends on mastery 
of practicing on kasina, the commentator explained that ‘ nimitta kusalata means to be a 
person who is mastery of leaming to sign ( nimitta ). (Sam- ti- 2-438) 

It should be recognized as nidassana naya — 

kasinanimittassdti ca nidassanamattam datthabbam. asubhanimittassapi hi yassa 
kassaci jhdnuppattinimittassa uggahaimkosallam nimittakusalatd evati. (DT-tT- 2-332) 

In this case, it should be recognized on the phrase, ‘to be a person who is mastery of 
the sign’, which is intended to show an example, as nidassana method (= a kind of writing or 
preaching methodology in which signidcant sample is shown to be easily understood). It is 
because the fact that for a such meditator who had attained any kind of sign which can 
produce neighbourhood or full absorption, such as sign of repulsiveness (asubha nimitta) 
etc., mastery of leaming, developing, protecting of the sign is also called nimitta kusalata. 
(DT-tT- 2-332; MahatTka- 1-154) 

Special Notice — 

This is only the stage of developing concentration by taking the object of sign of full 
concentration of mindfulness of breathing. Therefore that brilliant sign of full concentration 
belongs to various signs of samatha. It should be recognized that if the meditator is mastery 
of learning, developing and protecting in that sign of samatha, he is mastery of sign (nimitta 
kusalata). Therefore the meditator must ful fi 1 in order to become mastery of leaming, 
developing, protecting in sign of full concentration successively. 
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4. santaye cittassa niggahnanatd = to be a person who suppress his mind in proper 
time 

The mind of meditation becomes wandering and unrest as dispersing ashes when a 
stone falls on heap of ashes due to these reasons — 

a. to be a person with extreme diligence, 

b. to be a person with strong wisdom 

c. zest is extremely apparent. 

After that time, unrest mind must be suppressed by developing, 

a. factor of enlightenment of tranquillity 

b. factor of enlightenment of concentration 

c. factor of enlightenment of equanimity. (D/“-Com-2-383; .Sf////-Com-3-200; Sam- tT-2- 
439) 

5. saniaye cittassa paggahnanatd = to be a person who enhance his mind in proper 
time 

The mind of meditation becomes retarded and fall back from taking the object of 
samatha or vipassana due to these reasons — 

a. to be a person with very diminished diligence, 

b. to be a person with weak wisdom 

c. presence of deTiciency of mindfulness called appamada which is unforgetting the 
object of samatha or vipassana . 

At that time, retarded mind must be enhanced and sped up by developing, 

a. factor of enlightenment of wisdom, 

b. factor of enlightenment of effort, 

c. factor of enlightenment of zest. (D/“-Com-2-383; .S’<7///-Com-3-200; Sam- /7-2-438) 
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6. samaye sampahamsanata = to be a person who can satisfy his mind lacking 
happiness by means of faith and knowledge of fear 

Owing to either the weakness of the wisdom which is able to know and see 
penetratively the real nature of the objects of samatha and vipassana, or the absence of 
attainment of tranquillity from heat of delilements, the mind of meditation lacks pleasurable 
interest in practice resulting in lacking taste of practice. At that time the mind must be 
dreaded by reasoning on eight kinds of dreaded-bases ( samvega vatthu). (D/"-Com-2-383,384; 
.Sf//H-Com-3-200; Visuddhi Magga- 1-131) 
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It is right. — ‘Donation ( dana ) is signiTied by greedlessness ( alobha ), while the virtue 
is signiTied by hatelessness ( adosa ), the practice, by non-delusion ( amoha ) called wisdom 
( pahha ) which is knowing and seeing the real nature of objects of samatha and vipassana. 
Among those three dhamma, for such time the non-delusion is week, at that time the samatha 
practice is incapable of functioning to attain neighbourhood or full concentration for both 
preceding and succeeding practices successively. If the practice is vipassana, it is incapable 
of functioning to attain the Supra-mundane dhamma called the Path-Knowledge and Fruit- 
Knowledge for both preceding and succeeding vipassana practices successively. As a kind of 
nourishment which is not prepared with special flavours in order to become delicacy, is not 
satished by a man, the practice which is not so strong in wisdom, is unable to be favoured by 
a meditator. Therefore any kind of practice which is unfavourable in that way, lacks taste of 
pleasurable interest for that meditator. Owing to lack of right way of usual practice without 
taste of pleasurable interest, it cannot be attained tranquillity from heat of delilements called 
upasamasukha for any period, momentarily ( tadahga ), for long time (yikkhambhana), or for 
pennanently without remains (samuccheda). At that time, the mind must be dreaded by 
reasoning on eight kinds of dreaded-bases. That kind of reasoning is a kind of psychiatry. 
(Sam- /7-2-439) 

It is right. — If the usual practices of samatha and vipassana occurs by cascade 
function of preceding and succeeding concentration, that of preceding and succeeding 
vipassana knowledge successively, the succeeding concentration and vipassana knowledge 
become powerful in order to perfonn signilicant absorption dhamma called neighbourhood 
and full concentration and the Supra-mundane dhamma called the Path-Knowledge and Fruit- 
Knowledge due to presence of conditioning of preceding concentration and vipassana 
knowledge by means of repetition (asevana) and dependence (upanissaya) conditions. When 
it appears in that way, the mind of meditation is capable of functioning pleasurable interest 
and tranquillity from heat of dehlement called upasamasukha. If it is incapable of functioning 
in that way, the mind lacks taste of the practice. At that time the mind of meditation must be 
enhanced by means of 

1. faith (saddha) and 

2. great fear (samvega). (Yisuddhi Magga- 1-131; Mahatika- 1-158) 
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Efficiency of Faith 

ratanattayagundnussaranena ca pasadam janati, ayam vuccati “samaye 
sampahamsanatd"ti. (.S2////-Com-3-200; D/“-Com-2-384) 

The purilication of mind must be occurred by recollection of noble qualities of triple 
gems. According to this explanation, these three kinds of practices, 
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1. recollection of the Buddha 

2. recollection of the Doctrine of the Buddha 

3. recollection of the Community of Noble Disciples, 

must be Mlilled in proper time in order to occur purilication of mind and faith. 

In this way, by means of occurring the knowledge of fear and puriiication of mind and 
faith, making pleasurable interest of mind of meditation is called ‘to be a person who can 
satisfy his mind lacking happiness by various means in proper time’ (= samaya 
sampahamsanata). (Sa/M-Com-3-200; Sam- C-2-440) 

[Notes: — In this stage, if the knowledge which is knowing and seeing brilliant sign 
of M1 concentration, is not so powerM, that concentration of practice is incapable of 
functioning in order to occur full absorption. Without knowing real object of sign of full 
concentration by penetrative knowledge, if the practice of mindMness of breathing is 
endeavoured, it will be lacked with pleasurable interest for the meditator. If a meditator 
endeavours practice of mindMness of breathing without knowing and seeing the sign of in- 
breath and out-breath called dnapana nimitta and brilliant sign of full concentration which 
occurs depending upon in-breath and out-breath, the way of practice falls into wrong path. 
The reason is that only when three kinds of signs, sign of andpana (in-breath and out-breath) 
and sign of full concentration (patibhaga nimitta) are thoroughly known and seen by 
penetrative knowledge, can it be said true practice of mindMness of breathing. If the way of 
practice is wrong, tranquillity of mind from heat of delilements cannot be occurred 
successively. At that time, the mind of meditation must by happy by means of faith and 
knowledge of fear.] 

Eight kinds of dreaded-bases (samrega vatthu) 

l.jati dukkha = the suffering of rebirth 

l.jara dukkha = the suffering of old age 
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3. byadhi dukkha = the suffering of decaying 

4. marana dukkha = the suffering of death 

[These four kinds can be found in both two kinds of sensuous worlds, happy existence 
(sugali bhava) and woeM existence (duggati bhavaj\ 

5. apaya dukkha = the suffering of woeful existence 

(a) the suffering of hell, five kinds of bondages etc. 

(b) the suffering of hungry ghost, scarcity of food etc. 

(c) the suffering of animal world, torturing of each others, 

[These five kinds are counted commonly for sufferings depending on present 
existences of various beings] 

6. atTte vatta mulaka dukkha = the suffering of cyclic results which were experienced 
in previous time, caused by previous cyclic dhamma of dctllcmcnts and kamma, 

7. anagate vatta mulaka dukkha = the suffering of cyclic results which will be 
experienced in Mure, caused by present cyclic dhamma of deTilements and kamma, 

8. paccuppanne aharapariyetthi mulaka dukkha = the suffering of searching for food 
inpresent life. (Yisuddhi Magga- 1-131; D/“-Com-2-384) 

[Notes: — Among those beings who exist depending upon nourishment, it is 
explained so as to refer human beings who exist depending upon actively acquired results 
(utthdnaphalupa jmno). That kind of suffering of those beings is spccitlc one which is not 
concemed with those beings, beings in the hell, heavenly beings etc., who exist depending 
upon passively acquired result (kamma phalupa jm). Thus it is designated as eight kinds of 
dreaded-bases, it should be recognized in that way.] (Sam- //“-2-440; MahatTka- 1-159) 
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Pal i Text and Commentary ( atthakatha ) 

In the PalDi Text of Dhammasariganl, it is explained that ‘ samvejaniyam thdnanti jati 
jara byadhi maranam (Abhi- 1-264) = there are four dreaded-bases, rebirth, old age, decaying 
and death’. 

cattarimani bhikkhave bhayani, katamdni cattari, jatibhayam jarabhayam 
byadhibhayam maranabhayam, imani kho bhikkhave cattari bhayani. (Arig- 1-436) 

It is explained four kinds of disasters, disaster of birth, disaster of old age, disaster of 
decaying and disaster of death, in Catukka Nipata, Ahguttara Nikaya, 1-436. 

Due to occurrence of depending upon present life, these five kinds , birth, old age, 
decaying, death found in PalDi Text and suffering of woeful existence, explained by 
commentators as fifth kind, are designated as paccuppanna vatta muiaka dukkha = suffering 
of cyclic results which are experiencing in recent time, cause by previous cyclic dhamma 
delllcmcnts and kamma. 

AtJte vatta mulaka dukkha means those sufferings of birth, old age, decaying, death 
and woeful existence which will be occurred depending upon past life. 

Anagate vatta mulaka dukkha means those sufferings of birth, old age, decaying, 
death and woeful existence which will be occurred depending upon future life. 
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In the continuum of meditator who rcllccts those sufferings, birth, old age, decaying, 
death and woeful existence, of previous and future existences, by means of knowing and 
seeing by the knowledge on previous existences (jatissara hdna) or listening from others, the 
knowledge of fear (sanwega hdna) can be developed. The prince of Temiya, a previous life 
of Bodhisatta, after knowing and seeing both suffering of woeful existence of previous and 
future one if he has misconducts of king’s authority, the knowledge of great fears had been 
occurred. That knowledge of great fears encouraged signilicantly him to renounce the 
worldly life. Then numerous devotees who listening about venerable Kapila Thera who 
destroyed the Noble Doctrine of the Kassapa Buddha, reasoned sufferings of woeful 
existences of past, present and future existences of Kapila Thera, resulting in developing 
knowledge of great fears. mahajano sanwiggo hoti lomahatthajato (Dhammapada- Com-2- 
330) 

Thus when it is lacking taste of pleasurable interest in the practice due to either 
presence of weak knowledge which is able to know and see penetratively real nature of 
objects of samatha and vipassana, or absence of tranquillity of mind and mental 
concomitants from heat of dclllcmcnts, called upasamasukha, the mind of meditation must be 
dreaded by reasoning these eight kinds of dreaded-bases (samvega vatthu). Then the mind 
will be enhanced in the practice appreciatively. Then the mind of meditation must be purilled 
by recollecting noble qualities of Triple Gems. If the meditator fulfils in this way, he can be 
said as a person who can satisfy his mind lacking happiness by means of faith and knowledge 
of great fear. 

7. sammdpavattassa ajjhupekkhanata = to be a person who can neutralize mind of 

meditation which is harmonious on the object_ 

For such time, due to lack of retardation and wandering of mind, the way pf practice 
which takes the object of sign of full concentration, is right and called samma patipatti. By 

means depending upon that right way of practice, the mind of meditation_ 

a. lacks retardation to take the object of practice due to lack of extremity of three kinds 

of factors of enlightenment, passaddhi, samadhi, upekkha which are associating 

dhamma of laziness 
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b. lacks wandering due to lack of extremity of three kinds of factors of enlightenment, 
dhammavicaya, viriya, piti, which are associating dhamma of unrest ( uddhacca ) 

c. does not lack of pleasurable interest due to presence of fulfilment of wisdom which is 
knowing and seeing penetratively by object of anapana patighaga nimitta, and 
attainment of tranquillity from heat of dehlements called upasamasukha, and 

PAGE 417 

d. it is no need to enhance the mind of meditation due to lack of retardation of practice 
of mindfulness of breathing. 

Due to lack of wandering of mind of meditation from the object of practice, it is no 
need to suppress object of practice, it is no need to suppress the mind. Due to presence of 
pleasurable interest in the practice, it is no need to perform the function of satisfying the 
mind. Due to these reasons the mind of meditation leads to the right way of the practice 
called full concentration. 

In other words, due to presence of mind of meditation which is able to neutralize on 
the object of anapana patibhaga nimitta, it is neither retardation nor wandering mind but 
leading to right way of practice with happiness. At that time, as a stage-coach driver has no 
special preparation to drive well-trained-horses which are harmonious running along the road, 
the meditator has no need to perform three kinds of functions, enhancing, suppressing and 
enjoying the mind of meditation altematively. At that time the meditator who has no 
preparations of above three kinds, can be said a person who can neutralize mind of meditation 
which is hannonious on the object. ( Yisuddhi Magga- 1-131; D/“-Com-2-384; 6f////-Com-3- 
200; Mahatika- 1-159; Sam- //”-2-440) 

8. asamdhita puggala parivajjanata = to be a person who avoids from those persons 
without concentration 

Avoiding from those persons who have never experienced to walk the path of practice 
which is the cause of absorption, called nekkhamma patipada; who lack any kind of 
concentration, neighbourhood and full concentration; who always endeavouring various 
functions which are 

PAGE 418 

incapable of reaching to any kind of concentration, neighbourhood and full concentration; 
who have dispersing minds which are thrown on various kinds of objects, is called asamahita 
puggala parivajjanata. ( Yisuddhi Magga- 1-131, D/”-Com-2-384; 62////-Com-3-200; Mahatika- 
1-159) 

9. samdhita puggala sevanatd = to be a person who associates with those persons 
with concentration 

Approaching and associating with those persons who have well experience to walk 
the path of practice which is the cause of absorption, called nekkhamma patipada, who have 
concentration which is well concentrated mind putting upon the object of practice of 
neighbourhood and full absorption, such as sign of full concentration of mindfulness of 
breathing, is called samahita puggala sevanata. ( Yisuddhi Magga- 1-131; D/”-Com-2-384; 
5'a///-Com-3-200) 

10. jhdna vimokkha paccavekkhanatd = to be a person who always retlects vimokkha 
dhantma, the first absorption, etc ... 

Due to those jhanic dhamma, the Tirst absorption, etc. are well delivered from 
opposite dhamma, those jhanic dhamma are also called vimokkha. 

The modes of rellecting of those vimokkha dhamma, such as, 
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1. it would be developed in this way, 

2. it would be entered in this way, 

3. it would be put strong determination in this way, 

4. it would be emerge from absorption in this way, 

5. it would be unpurihed in this way, 

6. it would be purihed in this way, etc... 

are called jhana vimokkhapaccavekkhanata. (MahatJka-\- 158) 

11. tadadhimuttata = to be a person who has inclination toward the occurrence of 
sam adhisam bojjhahga 

The occurrence of a person who has the mind which intends to occur the 
concentration, four kinds of deportments, reclining, sitting, standing, walking, must be put 
through with regard to concentration; with inclination toward concentration; with intention to 
bend concentration; with willingly bend concentration; is called tadadhimuttata. It can be 
said that the full absorption has been fulfilled continuously. In the continuum of meditator 
who practices in accordance with eleven factors occurrence of samddhisambojjhahga, this 
samadhisambojjhahga will be appeared apparently. 

When the Path-Knowledge called arahatta magga hana has attained 
samadhisambojjhahga would be improved the climax stage with the result that the arahatta 
magga becomes factor of fulfihnent of the practice. ( Yisuddhi Magga- 1-132; D/"-Com-2-384; 
Sam-Com-?>-2Qi)) 
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Important point to be noticed well 

In the PalDi Text, Samyutta-3-92, it is preached that if wise attention is frequently 
performed on samatha nimitta, abyagga nimitta, such as dnapana patibhaga nimitta, 
samadhisambojjhahga can be occurred apparently. 

As mentioned above, the causes of occurrence of samadhisambojjhahga are explained 
in detail in commentaries. According to those PalDi Texts and commentaries, if the meditator 
wants to attain nibbana, it must be fulfilled samadhisambojjhahga appreciatively. Only when 
seven kinds of factors of enlightenment are completely fulfilled, and only when eight kinds of 
noble Eight-fold Path are completely fulfilled, can the meditator face with nibbana indeed. If 
the meditator is unwilling to develop concentration and accepts the fact that it is not essential 
to develop concentration, it cannot be completed seven kinds of factors of enlightenment, 
eight kinds of noble Eight-fold Path thoroughly. It must be reasonably assumed whether or 
not the Supra-mundane dhamma called nibbana can be reached by those sex kinds of factors 
enlightenment, seven kinds of Noble Eightfold Path lacking the concentration (samddhi). It is 
the most important point to be noticed well not to reject the Buddha and the Noble Doctrine 
of the Buddha actually. 


(3.4.5.G)Five factors of occurrence of upekkhasambojjhanga 

pahca dhamma upekkhdsambojjhahgassa uppaddya sanwattanti sattamajjhattata, 
sahkharamajjhattata, sattasahkhdrakeldyanapuggalaparivajjanatd, sattasahkaramajjhatta- 
puggalasevanata, tadadhimuttatati. (Yisuddhi Magga- 1-131; D/“-Com-2-384; M-Com-1-302; 
S'a///-Com-3-200) 

These five factors, ... 

1. to be a person who can neutralize on beings 

2. to be a person who can neutralize on sahkhara dhamma 
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3. to be a person who always avoids those persons with attachment on beings and 
sankhara dhamma 

4. to be a person who associates with those persons who can neutralize on being and 
sahkhara dhamma 

5. to be a person who has inclination toward occurrence of upekkhasambojjhahga, 
are causes of occurrence of upekkhasambojjhahga. 

1. sattamajjhattatd = to be a person who can neutralize on beings 

By means of these two factors, 
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(a) kammassakatdpaccavekkhana = reasoning on proper wealth of oneself as kamma — 

You have reached this existence of human being because of kamma and then you will 
be going to the future existence because of kamma. This person have also reached this 
existence of human being because of kamma of himself, and then he himself will also be 
going to the future existence because of kamma. Whom do you attach well?’ etc., by means 
of reasoning in this way, or 

(b) nissatta paccavekkhana = reasoning as occurrence of non-being — 

‘In the aspect of ultimate sense, there is no being. (It means that there are only 
corporeality, mentality, causes and results or heap of sahkhara dhamma only.) Whom do you 
attach well?’ etc. by means of reasoning in this way, it can became a person who can 
neutralize on beings. (D/"-Com-2-384; M-Com-1-302,303) 

2. sahkhdra majjhattatd = to be a person who can neutralize on sahkhdra dhamma 

By means of these two factors, 

(a) asdmika bhava paccavekkhana = reasoning as the occurrence of not-owner — 

“this robe will be occurred as either change and alteration the colour gradually by the time it 
is dressing well, or finally it will be deserving to abandon by throwing away with a walking 
stick after decaying as doormat. If the owner of this robe is present, it should not be allowed 
to damage that robe in this way”, thus by means of reasoning, or 

(b) tdvdkdlikatd paccarekkhana = reasoning as the nature of occurrence of temporary 
moment — 

“this robe is not sturdy, but it has the nature of occurrence of temporary moment during using 
as dress” etc., thus, by means of reasoning, it can be became a person who can neutralize on 
sahkhara dhamma. [It should be recognized on other requisites, bowl, etc. Similarly and 
those various kinds of requisites are designated as sahkhara .] (D/“-Com-2-385; M-Com-1- 
303; 5 , a///-Com-3-200,201) 

Especially, the lust ( raga ) is opposite to the equanimity ( upekkha ). The equanimity, 
therefore, can be designated as the “path of puriTication of lust’’ for persons with heavy lust. 
(, Sam- /7-2-440) 

3. satta sahkhdra kelayana puggala parivajjanatd = to be a person who always avoids 
those persons with attachment on beings and sahkhdra dhamma 

(a) satta keldyama = The person who attach on beings — 

The meditator, if he or she is layman or laywoman devotee, attaches strongly his or 
her children, as 
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my son, my daughter. If he is bhikkhu, he attaches strongly his disciple or friend who is the 
same ordination teacher, as my disciple, my friend etc. He himself makes those functions of 
that disciple or friend, such as shaving, washing, dying, baking the bowl etc. When they are 
out of his view a moment, he always looks for them that “where is this samaneral Where is 
this bhikkhuT ’ etc., as a shaking deer. If other person requests to come that samaijera or that 
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bhikkhu, he never allow them to go and complains that ‘I, myself never urge him to do even 
my work due to afraid of he tired, do you want to take that samatjera or that bhikkhu in order 
to be tired of him?’ etc. This kind of person is called satta kelayana (the person who attaches 
on beings). 

(b) sahkhara kelayana = the person who attaches on sahkhara — 

A person attaches strongly on various requisites, robe, bowl, cup, walking stick, etc., 
as ‘mine’, ‘mine’. It is not allowed to others even touching on those requisites. Although it is 
borrowed for just temporary moment only, he always replies that ‘even I myself never use 
willingly this good due to strong attachment on it, why it can be borrowed you’. This kind of 
person is called sahkhara kelayana (= the person who attaches on requisites). 

In the continuum of meditator who avoids from those persons who strongly attaches 
on beings or requisites, the factor of enlightenment of equanimity can be occurred apparently. 
(Dz"-Com-2-385; Sam-Com-3-210) 

4. satta sahkhara majjhatta puggala sevanata = to be a person who associates with 
those persons who can neutralize on beings and sahkhara 

A person has the nature of neutrality on those beings and sahkhara which are two 
kinds of desirable-bases for others. This kind of person is called a person who can neutralize 
on beings and sahkhara. In the continuum of meditator who associates with that kind of 
person who can neutralize on beings and sahkhara, upekkhasambojjhahga can be occurred 
apparently. (D/“-Com-2-385; Sam-Com-3-20 1) 

5. tadadhiniuttatd = to be a person who has inclination toward occurrence of 
upekkhasambojjhahga 

In the continuum of a person who has inclination toward the occurrence of that 
upekkhdsambojjhahga for every deportment, reclining, sitting, standing, walking, the factor 
of enlightenment of equanimity can be appeared apparently. When the Fourth Path- 
Knowledge called arahatta magga haria has attained upekkhasambojjhahga would be 
improved the climax stage with the result that the arahatta magga becomes factor of 
fulfihnent of the practice. (Df-Com-2-385; iSam-Com-3-201) 

The meditator who is capable of occurring these passaddhisambojjhahga, 
samadhisambojjhahga, upekkhasambojjhahga apparently by means of fulfilling these factors 
mentioned above, it can be said he develops three kinds of factors of enlightenment, 
tranquillity, concentration, equanimity. By means of occurring and developing these three 
factors enlightenment thoroughly as mentioned 
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above, the mind must be suppressed in proper time. ( Yisuddhi- 1-131) 

These explanations are related to ten kinds of appand kosalla dhamma of which 
serial number 5, how to suppress the mind proper time has been explained in detail. Then 
remaining kinds of appana kosalla dhamma would be continued. 

3.4.6. yasmim samaye cittam sampahamsitabbam, tasmim sarnaye cittam sampahamseti = 
the mind must be joyful when it is time to be joyful 

It should be recognized on this sixth kind of appana kosalla as the sixth cause of 
occurrence of samadhisambojjhahga, ‘samaye sampahamsanata ’ (= to be a person who can 
satisfy his mind lacking happiness by means of faith and knowledge of fear), mentioned 
above. 
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3.4.7. yasmim sarnaye cittam ajjhupekkhitabbam, tasmim samaye cittam ajjhupekkhati = 
the mind must be neutralized when it is time to be neutralized 

It should be recognized on this seventh kind of cippana kosalla as the seventh cause of 
occurrence of samadhisambojjhahga, ‘sammapavattassa ajjhupekkhanata (= to be a person 
who can neutralize mind of meditation which is hannonious on the object), mentioned above. 
It should be recognized on these three kinds of appana kosalla, 

3.4.8. asamahita puggala parivajjanata = to be a person who avoids from those persons 
without concentration, 

3.4.9. samahita puggala sevanata = to be a person who associates with those persons with 
concentration, 

3.4.10. tadadhimuttata = to be a person who has inclination toward the occurrence of 
sam ddh isam bojjh ahga, 

as mentioned in serial numbers 8, 9, 11 of eleven causes the occurrence of 
samddhisambojjhahga. The meditator should, therefore, fulfil these 10 kinds of appana 
kosalla dhamma as explained in detail above. 

3.4.11 BeneHts of 10 kinds of appana kosalla 

If the meditator is capable of fulfilling these 10 kinds of appana kosalla by taking the 
object of sign of full concentration of mindfulness of breathing, the full absorption ( appand 
jhana) will be appeared certainly in the continuum of that meditator. 

Unless that full absorption occurred in the meditator who practices in this way, he 
should not give up his diligence but continue to practice appreciatively so as to be become 
wise and wholesome person. 

There is none of person who has attained the Supra-mundane dhamma after 
abandoning of right 
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effort called sammavayama. 

After reAecting on the occurrence of mind of meditation, i.e., retarding to take the 
object of practice and wandering from the object of practice etc., the wise meditator must 
therefore yoke frequently harmonious Umctions of effort and concentration. 

The mind of meditation which reaches to a situation with slightly retardation must be 
enhanced in order to balance controlling faculties, factors of enlightenment. By means of 
prohibiting not to occur mind with predominant effort, harmonious functions of effort and 
concentration must be occurred. 

In accordance with the olden commentaries in which explained five kinds of similes, 
i.e., mode of some insects, honey bee etc., on the pollen; or on the surface of lotus leaf or in 
the spider’s web or in the boat, by means of escaping the mind of meditation from two 
extremities, retardation and wandering then yoking after balanced effort and concentration, 
the mind of meditation should be driven and fulfilled to lead the sign of full concentration of 
mindfulness of breathing. (Yisuddhi- 1-132) 

3.4.12 nimittdbhimukhapatipddana = Drive leading to dndpdnapatibhdga nimitta 


20 



Translated by - Ahhatara Bhikkhu * 21 


It should be driven the mind of meditation leading to sign of full concentration of 
mindfulness of breathing. 

In above passage of explanation, the following similes can give rise to clear 
interpretation. 

When an un-clever bee that is incapable of determining by knowledge, knows the 
blooming time of a tree and flies swiftly to there, due to reaching beyond that blooming tree 
and retums back again, it reaches after pollens are finished at all. 

When other un-clever bee that is incapable of determining by knowledge, also knows 
the blooming time of a tree and flies very slowly to there, it also reaches after pollens are 
hnished at all. 

When a clever bee that is capable of determining by knowledge, knows the blooming 
time of a tree and flies by steady speed to there, due to reaching just in time well, it brings 
pollens and makes honey well with the result that the bee can feel taste of honey. 
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When those disciples of a surgeon practise to dissect lotus leaf inside the water, for an 
un-clever disciple who is incapable of determining by knowledge, due to putting the knife on 
the leaf very rapidly, either the leaf would be divided into two parts or the knife would be 
sunk in the water. 

When other disciple who is incapable of determining by knowledge, practices to dissect 
in that way, due to afraid of dividing into two parts and sinking down the knife after passed 
through the leaf, it is not dared to even touch the lotus leaf. 

The clever one who is capable of determining by knowledge; shows precise dissection 
on lotus leaf by a steady hand, due to presence of mastery of surgery and get a lot of wealth. 

When the king announces that if a such person can bring spider’s thread which is 
about 8 yards long, that person must win £400 in prize money, an un-clever man who is 
incapable of determining by knowledge spins rapidly spider’s thread resulting in breaking up 
of thread in some places. 

The other un-clever man who is incapable of determining by knowledge, does not 
dare touch the spider’s thread due to afraid of breaking up the thread. 

When the clever one who is capable of determining by knowledge spins steadily the 
spider’s thread by a stick, he wins the prize well. 

When an un-clever captain who is incapable of determining by knowledge, sails the 
boat to undesired place due to lack of controlling ability to sail in the heavy storm. 

The other un-clever captain who is incapable of determining by knowledge, anchors the 
boat at the present place without sailing any more although the steady wind blows. 

When the steady wind blows a clever captain who is capable of determining by 
knowledge, sails with the help of all sails and when the storm is coming, he sails with the 
help of an half of sails, he is able to reach desired place. 
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When the teacher claims that ‘if a such person is capable of pouring the oil into a 
bottle with narrow opening without Howing the oil out of the bottle, he will win the prize’, 
for an un-clever disciple who is incapable of determining by knowledge, due to pouring the 
oils rapidly, oils are Howed outside the bottle. 
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For other un-clever disciple who is incapable of determining by knowledge, due to afraid 
of liowing oils outside bottle, does not dare to pour into the opening of the bottle. 

A clever disciple who is capable of determining by knowledge, pours the oil into the 
opening of bottle by means of steady effort, and wins the prize. 

Similarly, when the brilliant sign of concentration appear, if a such bhikkhu tries hard 
strenuously in order to reach the full absorption rapidly, the mind of meditation will usually 
be fallen into one extremity of unrest ( uddhacca ); due to predominant effort. 

Other bhikkhu, on the other hand, due to knowing disadvantage of strenuous effort, 
reasons that ‘which beneiit will be occurred by the full absorption’, after the sign of full 
concentration appeared, and diminishes the effort to reach the full absorption. Due to falling 
the mind of meditation on other extremity of laziness ( kosajja ), that bhikkhu is also unable to 
reach the full absorption. 

Such practising bhikkhu is capable of driving the mind of meditation leading to the 
sign of full concentration with the help of harmonious functions of effort and concentration 
after escaping the mind of meditation from two extremities, retardation of the mind to take 
the object and wandering of the mind. That bhikkhu is able to reach the full absorption 
certainly. It should be occurred for every meditator as that bhikkhu who has efficiency to 
reach the full absorption. ( Yisuddhi Magga- 1-133,134) 
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3.4.13 Whether or not it should be changed and enlarged sign of full concentration 

iine.su cattalisaya kammatthanesu dasa kasitianeva vadUdUhetabbani. (Yisuddhi 
Magga- 1-108) 

According to above explanation, it should be recognized that among 40 kinds of 
meditation subjects, ten kinds of kasitia only are deserving to enlarge due to attainment of 
advantages of super-psychic knowledge (abhihhdna). It is mentioned in relation with 
mindfulness of breathing as follows. 

tesu hi anapananimittam tava vadUdUhayato vatarasiyeva vadUdUhati, okasena ca 
paricchinnam. iti sadinavatta okasena ca paricchinnatta na vadUdUhetabbam. ( Visuddhi-\- 
109) 

picupindUadivasena upatthahantampi nimittam vatasahghatasannissayanti katva 
vuttam “vatarasiyeva vadUdUhatT'ti. okasena paricchinnanti nasikaggamukhanimittadi 
okasena saparicchedam. vayosikasiijavadUdUhane viya na ettha koci guno, kevalam 
vatavadUdUhanamevati aha “ sadmavatta”ti. (Mahatika- 1-131) 

The meaning of above quotation of commentary and sub-commentary is as follows — 
For a bhikkhu who enlarges the sign of concentration of mindfulness of breathing 
which is not deserving to enlarge, only a group of air can be enlarged because of the fact that 
the sign of concentration which is similar to cotton wool, brilliant star etc., has the 
dependence of a group of air. It must be put the mind of meditation on tip of nostril or upper 
lip. It is limited to put the mind on only the touching place, tip of nostril or upper lip but not 
follow interior or exterior part of the sign. There is no significant advantage in enlarging the 
sign of full concentration of mindfulness of breathing as enlarging that of full concentration 
of wind-kasina. Due to presence of disadvantages of enlarging a group of air and limiting of 
the mind of meditation to be put on touching place only, it should not be enlarged the sign of 
full concentration of mindfulness of breathing. (Visuddhi- 1-109; Mahatika- 1-131) 

phutthaphutthokase pana satim thapetva bhaventasseva bhavana sampajjati. 
(Visuddhi-\-21 1) 
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= Only in the continuum of meditator who puts the mindtulness on the objects of in-breath 
and out-breath touching at the tip of nostril or upper lip, the practice of mindfulness of 
breathing can be fulfilled thoroughly. ( Visuddhi-\-21\) 
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3.5 Pathamajjhanakatha = Explanations relating to the First Absorption 

It would be continued to present way of practice relating to the lirst absorption etc., 
explained in the commentary called Yisuddhi Magga. 

For that meditator who drives the mind of meditation leading to sign of full 
concentration of mindfulness of breathing by means of hannonious functions of effort and 
concentration, by the time it is deserving to say impulsions of the full absorption, the 
consciousnesses of life-continuum ( bhavahga ) cease and the adverting of mind-door 
(manodvaravajjana ) arises taking the object of sign of full concentration of mindfulness of 
breathing which appears by means of developing concentration on in-breath and out-breath. 
After one mind moment called adverting, the fourth or five impulsions arise consecutively. 
Among those four or five impulsions, the last one impulsion is called impulsion of fine- 
material world (rupavacarajavana ). (Yisuddhi- 1-134) 

The llrst experienced thought process of the first absorption of little wise person 
L “Sh C A Pr N S G F” L 

••• ••• ••• ••• ••• ••• ••• ••• ••• ••• 

L = life-continuum (bhavahga) or bhavahga mind cleamess which bcnclits as a dependence 
of life not to occur discontinuous process of mind 

Sh = shaking of life-continuum (bhavahgacalana)= the life-continuum which is shaken by 
arising of the sign of full concentration on it 

C = cessation of life-continuum (bhavahgupeccheda), which arises after shaking of life- 
continuum in order to occur the first experienced thought process of absorption 
A = advertence of mind-door (manodvaravajjana) which rellccts the sign of full 
concentration that arises on life-continuum 

Pr = preliminary object (parikamma ), an impulsion of sensuous sphere which is adaptable to 
become impulsion of full-absorption (appanajhana javana) 

N = neighbourhood impulsion of the jhanic state (upacara), it is also an impulsion of 
sensuous sphere (kamavacara javana) 

S = successive (anuloma), an impulsion of sensuous sphere, which has compatibility to both 
previous impulsions of neighbourhood absorption and later impulsion of full absorption 
G = gottrabhu = it is an impulsion of sensuous sphere which is capable of surpassing 
sensuous sphere and is capable of developing the upper sphere (mahaggata) 

F = impulsion of Fine-material sphere (rupavacara javana) 
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The Hrst experienced thought process of the Hrst absorption of great wise person 

L “Sh C A N S G F” L 

••• ••• ••• ••• ••• ••• ••• ••• ••• 

The way of the first experienced thought process of the first absorption is as follows. 

After frequent disceming on the sign of full concentration (patibhaga nimitta), if it is 
quite close to enter the absorption (jhana), the object of the sign of full concentration would 
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be appeared in the life-continuum (= mind-door cleamess) with the result that the shaking of 
life-continuum ( bhavangacalana ), the cessation of life-continuum (bhavangupeccheda) and 
the advertence ( manodvaravajjana ) arise successively. Then 4 times of impulsions of 
neighbourhood concentration ( upacara samadhi javana ), i.e., the preliminary object 
(parikamma), the neighbourhood impulsion of the jhanic state ( upacara ), the successive 
( anuloma ) and the cessation of the Sensuous Sphere called trans-lineage ( gottrabhu ), arise in 
the little wise person ( mandapannavd ), while only 3 times of impulsions of neighbourhood 
concentration, i.e., the same as impulsions shown in little wise person, except excluding the 
preliminary object (parikamma ), arise in the great wise person ( tikkhapannava ). After those 
impulsions of neighbourhood concentration, only once impulsion of full concentration 
(appana samadhi javana) arises and then breaking down of the mind-door thought process 
occurs by dropping into the life-continuum. 

3.5.1 Impulsion of neighbourhood concentration 

In this cognitive process of absorption, those impulsions called preliminary object 
(parikamma ), neighbourhood impulsion of the jhanic state (upacara), successive (anuloma) 
and gottrabhu are called impulsions of neighbourhood concentration (upacara samadhi 
javana). It means that impulsions usually occur the neighbourhood of the absorption, the 
Path-Knowledge and the Fruit-Knowledge. It is also called impulsions of neighbourhood 
absorption (upacara samadhi javana). The fourth or fifth impulsion is called impulsion of the 
full absorption (appana jhana javana). 

According to the explanation of the most Venerable Ledl Sayadaw, ‘penetratively 
and firmly fixed discerning mind is termed absorption (jhdnd)\ due to capable of 
discerning penetratively and firmly fixed on the object, such as sign of full concentration of 
mindfulness of breathing, those impulsions of neighbourhood and full absorption are also 
called ‘ drammanupanijjhdna jhana'. Among those consciousnesses of newly occurred 
cognitive process of absorption, the adverting of mind-door consists of 12 mind and mental 
concomitants while each impulsion consists of 34 mind and mental concomitants 
respectively. Way of discerning on those mind and mental concomitants will be presented in 
Section 5, namakammatthana. It should be recognized that among those 34 mind and mental 
concomitants five factors of absorption (jhanahga); initial application (yitakka), sustained 
application (vicara), pleasurable interest (plti), mentally agreeable (sukha) and one- 
pointedness (ekaggata) are also included. It should be recognized that each mental 
concomitant called vitakka, vicara, etc., is termed factor of absorption (jhdnahga), and 
those five factors of absorption commonly is termed as the ‘absorption (jhdnaj’. It will be 
clear understood the following explanations of Yisuddhi Magga after understanding on this 
basic terminological explanation. 

[Notes: In the Yisuddhi Magga, it is explained on absorptions of the earth -kasina as 
typical one. It should be recognized in this paper that the absorptions which have the objects 
of the sign of full concentration of mindfulness of breathing as type sample.] 


3.5.2 Nomenclature of the impulsions of full absorption 

Among those four or five impulsions, the last one is impulsion of absorption of the 
fine-material sphere. The remaining three or four impulsions are impulsions of sensuous 
world neighbourhood absorption. 
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1. Those impulsions of sensuous world neighbourhood absorption are designated as the 
preliminary ( parikamma) due to ability to prepare impulsion of full absorption, 

2. those are designated as the neighbourhood ( upacara ) due to neighbourhood situation 
of the tull absorption as adjacent to a village or town is called neighbourhood of village or 
town etc., 

3. Those are designated as the successive ( anuloma ) due to adaptability to both previous 
impulsions, preliminaries which are taking the object of the sign of full concentration, and the 
later impulsion of the full absorption, respectively. 

After these mind moments called, parikamma, upacara, anuloma, there is such third 
or fourth mind moment. That mind moment is designated as the trans-lineage (gottrabhu) due 
to surpassing the sensuous sphere and capable of developing fine-material sphere. 

Those remaining impulsions of three or four mind moment within the newly occurred 
cognitive process of full absorption except the last one have more powerful vitakka, vicara, 
piti, sukha, ekaggata, than nonnal consciousness of the sensuous sphere. 

In these 3 or 4 kinds of mind moments for little wise person, by means of one kind of 
preaching methodology, 

1. the lirst consciousness of impulsion is called the preliminary (parikamma), 

2. the second consciousness of impulsion is called the neighbourhood (upacara), 

3. the third consciousness of impulsion is called the successive ( anuloma), 

4. the fourth consciousness of impulsion is called trans-lineage, due to the cessation of 
sensuous sphere (gottrabhu), 

5. the fifth consciousness of impulsion is called the full absorption (jhanic state). 

In other words — (for great wise person), 

1. the Tirst consciousness of impulsion is called the neighbourhood ( upacara), 

2. the second consciousness of impulsion is called the successive (anuloma), 

3. the third consciousness of impulsion is called trans-lineage, due to the cessation of 
sensuous sphere (gottrabhu), 

4. the fourth consciousness of impulsion occurs by means of the full absorption 
(jhanic state). 

It should be recognized on those fourth or II1 th impulsion of the full absorption for the 
great wise person who has rapid understanding (khippabhihha) and the little wise person who 
has retarded understanding (dandhabhihha), by means of flexible nature of occurrence of the 
full absorption (aniyamasabhava). 

After the fifth impulsion occurred, the sixth and the third impulsions fall back due to 
absence of 
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efficiency with the result that none impulsion occurs and the life-continuum arises again. 
(Yisuddhi- 1-134) 


3.5.3 Only once mind moment 

That impulsion of full absorption is only once mind moment. (It means that it is only 
once impulsion of mind moment in the first experienced cognitive process of full absorption.) 
It is right. — 

In these seven kinds of situations, 

1. the first experienced superior impulsion of full absorption, 
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2. those impulsions of mundane super-psychic knowledge (abhinhana), 

3. four kinds of the Path-Knowledges, 

4. four kinds of the Fruit-Knowledges which occur just after the Path-Knowledges, 

5. the life-continuum of world of form and formless world, 

6. the impulsion of full absorption of neither-perception-nor-non-perception, which is able to 
beneht the cessation-absorption ( nirodha samcipatti) and 

7. the fruition-absorption of the non-returnee and arahant who emerge from the cessation- 
absorption (nirodha samapatti ), there is no measurable time. 

Among these seven situations, the Fruit-Knowledge which occur just after the Path- 
Knowledge, never occur more than three times (less than two times) as a fixed law. 

The impulsions of full absorption of neither-perception-nor-non-perception, which is 
able to benefit the cessation-absorption never occur more than two times as a fixed law. 

In the world of form and formless world duration of the life-continuum is no 
measurable time. 

In those remaining four situations, the first experienced impulsion of full absorption, 
the mundane super-psychic knowledge, the Four Noble Path-Knowledges, the fruition- 
absorption of the non-returnee and arahant who emerge from the cessation-absorption, there 
is only one mind moment. 

Thus the first experienced impulsion of full absorption is only one mind moment, 
and then it falls into the life-continuum, one mind moment of advertence occurs in order to 
rellect the absorption. Then impulsions which rellect the absorption arise successively. 
(Yisuddhi- 1-135) 


3.5.4 The concentration of first absorption 

ettavata ca panesa vivicceva kamehi vivicca akusalehi dhammehi savitakkam 
savicaram vivekajam pitisukham pathamam jhanam upasampajja viharati. (Abhi- 1-44; Di- 1 - 
69) 
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evamanena pahcahgavippahinam pahcahgasamannagatam tividhakalyanam 
dasalakkhariasampannam pathamam jhanam adhigatam hoti (anapanapatibhaga- 
nimittarammatiam). ( Visuddhi- 1-135) 

As mentioned way of practice, this meditator, separated from the object of sensual 
desire (yatthu kama) and deTilement of sensual desire = sensitivity of sensual desire 
(kilesdkama), avoiding from unwholesome dhamma, reaches into the Tirst absorption 
associating with initial application (yitakka), sustained application (i ncara), pleasurable 
interest (piti), mentally agreeable (sukha), which are occurred by lack of hindrances 
(nivarana). This meditator who has fulfilled with the first absorption had been attained the 
first absorption with the sign of full concentration of mindfulness of breathing; which has five 
rejected factors which has five fulfilled factors, three kinds of good nobilities, 10 kinds of 
characteristics ( Yisuddhi- 1-135) 

Those objects of the sensual desire, colour, sound, smell, taste, touching, which are 
desirable and strongly attached, are called sensual desired objects (yatthu kdma) due to 
depended factor. The lust and attachment which desire that sensual desired object is called 
deTilement of sensual desire (kilesdkama). The Buddha expounded the words ‘ vivicceva 
kamehi ’ = ‘separated from the object of sensual desire’, in order to show the fact that during 
the concentration of first absorption, although those object of sensual desire and delilement of 
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sensual desire and all unwholesome dhamma do not occurred apparently in the continuum of 
the meditator by means of three sub-moments, the arising ( uppada ), static ( thiti ), perishing 
away ( bhahga ), those sensual desires are the opposite dhamma of the first absorption and the 
latter can be attained by avoiding from the fonner. As is the bulk of darkness is present, the 
light of oil lamp is not occurred, similarly, if those sensual desires are present obviously, this 
jhanic- state can not be occurred. Those kinds of sensual desires are the opposite dhamma of 
the absorption, indeed. As if this bank is left, that bank can be reached, only when those 
sensual desires are abandoned (momentarily and for long time), can the attainment of that 
absorption be occurred. (Yisuddhi- 1-135,136) 

With regarding to the phrase, ‘ vivicceva kamehij it must be referred to both object of 
sensual desire (yatthu kama) and deTilement of sensual desire (kilesakama). 

With regarding to the phrase, l vivicca akusalehi dhammehi', it must be referred to 
11 vc kinds of hindrances, hindrance of sensual desire (kdmacchanda nlvarana ) etc. including 
deTilement of sensual desire (kilesdkama). (Yisuddhi- 1-135,136) 


3.5.5 Five kinds of hindrances ( mvarana ) 

Those dhamma which are capable of hindering the wholesome dhamma, the 
absorption, the Path-Knowledge etc., are designated as hindrances (nlvarana). Those are 
five kinds as follows. 

1. kdmacchanda = \kdma + chanda\ desire and strong attachment to sensual objects. It 
must be interpreted on greed ( lobha ) as direct meaning. 

2. bydpdda = [vi + apada\ = change to worse the mind, the cause of anger (hate). It must 
be interpreted on hatred ( dosa ) by which death of other would be wished, in unwholesome 
deeds ( akusala kammapatha), however, in this case, it must be interpreted on all kinds of ill- 
will. 
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3. thina + middha = the nature of sloth and torpor of the mind and mental concomitants. 
It must be interpreted on the mental concomitants, sloth ( thina) and torpor (middha) 
respectively. 

4. uddhacca + kukkucca = the nature of unrest and worries. It must be interpreted on the 
mental concomitants, the unrest (uddhacca), worries (kukkucca) respectively. 

5. vicikicchd = the nature of sceptic on three noble triple gems, kamma and results of 
kamma, three noble trainings etc. It must be interpreted on the mental concomitant, sceptic 
(yicikiccha). 

3.5.6 Special notes 

For those hindrances, thina-middha and uddhacca-kukkucca, it is counted as one kind 
of hindrance although two different interpretations are present because of the following 
reasons. — 

Those hindrances, thina and middha have the same 

1. functions, retardation to take the object, 

2. causes, the laziness to take the object, and 

3. occurrence which is the opposite of effort. 

Those hindrances, uddhacca and kukkucca have the same 

1. functions, wandering of the mind on the object, 

2. causes which is hatred to destroy relatives, 
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3. occurrence which is the opposite of samatha. 

Thus, due to presence of same function, cause, and opposite occurrence, the Buddha 
preached as commonly on those hindrances. ( abhidhammatthavibhavinf) 


3.5.7 Five kinds of factors of absorption (jhanahga ) 

1. vitakka = the nature of initial application to the object of sign of full concentration of 
mindfulness of breathing, 

2. vicara = the nature of sustained application to the object of sign of full concentration 
of mindfulness of breathing, 

3. plti = the nature of pleasurable interest to the object of sign of full concentration of 
mindfulness of breathing, 

4. sukha = the nature of mentally agreeable feeling to the object of sign of full 
concentration of mindlulness of breathing, 

5. ekaggata = the nature of one-pointedness of mind on the object of sign of M1 
concentration of mindMness of breathing. 

The opposite conditions of five kinds of hindrances and five kinds of these five kinds of 
factors of absorption are explained in Yisuddhi Magga as follows: — 

ahhesampi ca dhammanam akusalabhave vijjamane “tattha katame akusala dhamma, 
kdmacchando”tiddind nayena vibhahge upari jhdnahganam 

paccamkapatipakkhabhavadassanato nTvarandneva vuttani. mvaraijdni hi 

jhdnahgapaccamkani, tesam jhdnahgdneva patipakkhani viddhamsakani vighdtakamti 
vuttam hoti. tattha hi samddhi kdmacchandhassa patipakkho, plti bydpadassa, vitakka 
thinamiddhassa, sukham uddhaccakukkuccassa, vicdro vicikicchdydti petake vuttam. 
( Visuddhi-\-\ 37) 
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samadhi kamacchandhassa patipakkho ragappanidhiya ujuvipaccanIkabhdvato, 
ndndrampanehi palobhitassa paribbhamantassa cittassa samddhanato ca. plti byapadassa 
patipakkha pamojjena samdnayogakkhematta. vitakka thinamiddhassa patipakkho 
yonisosahkappanavasena savippharapavattito. sukham avupasamdnutdpasabhavassa 
uddhaccakukkuccassa patipakkham vupasantasitalasabhdvatta. vicaro vicikicchaya 
patipakkho arammarie anumajjanavasena pahhdpatirupasabhdvatta. (Mahdtlkd- 1-165) 

Although the occurrence of unwholesome dhamma, wrong view ( ditthi ), conceit 
( mana ), shamelessness ( ahirika ), fearlessness ( anottappa), except hindrances, 
kdmacchandanlvarana etc., are otmously present, in the Yibhahga PalDli (266), if it is 
preached that ‘ tattha katame akusala dhammd, kdmacchando'' etc. in order to show the fact 
that opposite occurrence of factors of absorption is those kinds of hindrances as 
unwholesome dhamma only. It is right. — Those hindrances are capable of prohibiting not to 
occur factors absorption with the result that those are opposite dhamma of the latter. ‘Only 
factors of absorption are capable of rejecting, destroying the hindrances and these are actually 
opposite dhamma of the latter,’ thus it means in those explanation. That is right. — 

1. Due to occurrence of opposite dhamma of lust and capable of concentrating the mind 
which is wandering on various objects after attracted by those objects, the concentration 
(samadhi ) is opposite of desire to sensual objects (kdmacchanda). It means that due to 
capable of rejecting to desire to sensual objects, the concentration is opposite of desire to 
sensual objects. 
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2. During the pleasurable interest is occurring obviously as three momentary phases, 
uppada, thiti, bhahga, the anger is absent as three momentary present and vice versa. By the 
time the pleasurable interest occurs obviously by taking the object of sign of full 
concentration of mindfulness of breathing, it is no ability to occur the anger in the same mind 
moment. Because the pleasurable interest (plti) is opposite dhamma which is capable of 
rejecting the ill-will ( byapada ). 

3 Due to presence of activating cHicicncy by means of wise attention leading to the 
object of sign of full concentration of mindfulness of breathing, the initial application 
{yitakka) is opposite dhamma which is capable of rejecting hindrance called sloth-torpor 
(i thina-middha ). 

4. Due to presence of the nature of tranquillity and peace, the agreeable feeling ( sukha ) 
is opposite dhamma which is capable of rejecting the hindrance called unrest-worries 
(i uddhacca-kukkucca ) which have the nature of restlessness and remorse. 
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5. Due to presence of the same nature of wisdom by means of repeatedly discerning on 
the object of sign of full concentration of mindfulness of breathing, the sustained application 
(yicara ) is opposite dhamma of sceptic and is capable of rejecting the latter thoroughly. 
( Yisuddhi- 1-137; Mahatika- 1-165) 

Both two kinds of concentration, the neighbourhood - and full-concentration takes the 
object of sign of M1 concentration of mindMness of breathing. Hindrances are rejected in 
the Held of the neighbourhood concentration. However the signilicant differences between 
these two kinds are explained in Yisuddhi Magga, as follows: — 


3.5.8 Significant differences of two kinds of concentrations 

duvidho hi samadhi upacarasamadhi ca appanasamadhi ca. dvihakarehi cittam 
samadhiyati upacarabhumiyam va patilabhabhumiyam va. tattha upacarabhumiyam 
mvaranappahinena cittam samahitam hoti. patilabhabhumiyam ahgapatubhavena. 

dvinnam pana samadhinam idam ndndkdranam, upacare ahgani na thdmajdtani 
honti, ahganam athamajdtattha, yatha nama daharo kumarako ukkhipitva thapiyamano 
punappunam bhumiyam patati, evameva upacare uppanne cittam kalena 
nimittamarammanam karoti, kalena bhavahgamotarati. appanayam pana ahgani thbmajbtani 
honti, tesam thdmajdtattha, yathbnama baIavapuriso bsana vutthaya divasampi tittheyya, 
evameva appanasamadhimhi uppanne cittam sakim bhavahgavaram chinditva kevalampi 
rattim kevalampi divasam titthati, kusalajavanapatipativaseneva pavattatiti. ( Visuddhi-\- 
123) 

At the beginning of arising of brilliant sign of full concentration, those hindrances are 
rejected. Those deHlements which have the same depended factor of hindrances are also 
deposited well. The mind of meditation is put well on the object of sign of full concentration 
by neighbourhood concentration. 

It is right. — There are two kinds of concentration, the neighbourhood (upacdra) and 
M1 concentration (appana samadhi ). 

Due to these two reasons — 

1. occurrence of far from opposite hindering dhamma of jhanic state, and 

2. reaching to the stable occurrence of jhanic state, during occurring both 
neighbourhood and M1 concentration, the mind of meditation would be put well on the 
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object of sign of full concentration of mindfulness of breathing. During occurring 
neighbourhood concentration, mind of meditation is put on the sign of full concentration 
thoroughly by removing opposite hindrances. During occurring the full concentration mind of 
meditation is put on the sign of full concentration and purilicd well by arising factors of 
absorption apparently. 

The signilicance which makes difference between two kinds of concentration is as 
follows: — 
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By the time the neighbourhood concentration occurs, factors of absorption have not full 
efficiency yet. As if a baby who is starting to stand up is raised, he always fall down on the 
ground, similarly, when the neighbourhood concentration occurs, the mind of meditation 
takes the object of the sign of full concentration sometimes, and falls into the life-continuum 
sometimes. 

However during the full concentration is occurring, factors of absorption arise 
strongly and efficiently. As an adult strong man can stand up for the whole day, similarly, 
when the full concentration of absorption occurs, the mind of absorption is able to exist the 
whole night or the whole day without occurring the life-continuum. The wholesome 
impulsions of absorption occur continuously indeed. This is the signilicant difference 
between two kinds of concentrations respectively. (Yisuddhi- 1-123) 

The connnentator Sayadaw explained the phrase “the mind of absorption is able to 
exist the whole night or the whole day”, with intended to refer during entering the full 
absorption (jhanic state). (Mahdtikd- 1-148) 


3.5.9 To be noticed 

Above explanation of commentary, indeed, is an important point with regarding to 
reasonable situation for a meditator who wants to attain nibbana in this very life. Especially 
during neighbourhood concentration occurs, the mind usually falls into the life-continuum, 
which is noticeable explanation. If any way of practice among forty meditation subjects is 
fuffilled thoroughly, when the neighbourhood concentration occurs, the mind of meditation 
usually falls into the life-continuum sometimes. 

When the concentration is developing by taking the object of sign of full 
concentration of mindfulness of breathing, and the neighbourhood concentration occurs but 
not reach to the full concentration, the mind can falls into the life-continuum, sometimes. 

For every meditation subject, when the concentration is moderately developed after 
practiced, the mind of meditation usually falls into the life-continuum with the result that 
misunderstanding of most meditator occurs and they usually say that “it is unconscious and 
peaceful”. Some meditator usually say that “both object and consciousness would be ceased”, 
etc. Those kinds of meditators intended to say they are able to enter into nibbana. 

Here, it would be presented about the consciousness of the life-continuum. 


3.5.10 An explanation the life-continuum 

Within a life, it is the same objects of consciousnesses of birth, life-continuum and 
death, as natural fixed law. Those consciousnesses take the object which was taken by 
consciousnesses of impulsions of near death of adjacent previous life, but not six kinds of 
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objects of recent life. That object of consciousnesses of impulsions of near death may be any 
one of three signs ( nimitta ), kamma, kamma-nimitta, gati nimitta. The object of 
consciousness of life-continuum will be apparent when it 
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is capable of disceming on object of consciousnesses of impulsions of near death of adjacent 
previous life, generally. In other words, when five aggregates of previous life can be 
discerned by insight, those dhamma which belongs to previous five aggregates, i.e., 
ignorance ( avijja ), craving ( tahna ), clinging ( iipddana), kamma-{'omvdi\on (sahkhara ), action 
(kamma ) and object which is clanged by those dhamma, can be understood clearly. Only 
when clear understood on previous five aggregates in that way noble doctrine of relationship 
of dependence-origination can be scmtinized and understood by means of three kinds of full 
understandings (parihha). 

For those meditators who are unable to discem both five aggregates of previous life 
including ignorance, craving, clinging, kamma fonnation, kamma and the object which is 
clung by those dhamma, it is very difficult to know the actual object of the consciousness of 
life-continuum. Those meditator, therefore, say that “they do not know any more” during the 
mind falls into the life-continuum continuously. That consciousness of life-continuum does 
not take various kinds of objects, such as the object of sign of full concentration of 
mindfulness of breathing and none of present six kinds of objects etc. Thus those meditators 
suggest that they do not know any thing. However according to the Buddha’s scripture, it can 
not accept that kind of suggestion “they do not know any thing”. 

catubhumakacittahhi no vijananalakkhariam nama natthi, sabbam 
vijananalakkhanameva. (Abhi- Com-1-155) 

= Every consciousness occurring in four realms, sensuous sphere, world of form, formless 
world, supra-mundane world, which is incapable of knowing object, is absent. All 
consciousnesses have the nature of discriminating the object indeed. (Abhi-Q.om- 1-155) 

With regarding to explanation found in commentary called Atthasalim, the 
consciousness of life-continuum, as it is also a kind of consciousness occurring in four 
realms, is not unconscious one but knows the object which is taken by consciousnesses of 
impulsions of near death of previous life. 

The seeing consciousness (cakkhu vihhdna) knows the colour object although it is 
unable to know sound, smell, taste, touching and mind-object (the nature of dhamma). It is 
impossible to say that seeing-consciousness as unconscious one due to lack of ability to know 
remaining fivc-sensc doors. Similarly, the consciousness of life-continuum is not deserving to 
say as unconscious one because it knows the object of consciousnesses of impulsions of near 
death of previous life. For a meditator who has moderately developed concentration but not 
full efficiency of factors of absorption, the mind of meditation is unable to support itself not 
to falls into the life-continuum with the result that he suggests that “he knows nothing”. But 
the life-continuum is a kind of conscious mind, as mentioned above. Then falling into the 
life-continuum continuously, is misunderstood as entering into the fruition-absorption (phala 
samapatti). In order to be clear understood on difference between the fruition-absorption and 
life-continuum, it would be presented about the fruition-absorption in “ Phalasamapattikatha, 
Nibbanagaminipatipada-W olume V”. 
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Then it is explained in Mahatika the fact relating to continuous occurrence of the life- 
continuum and stable deportment, as follows._ 


3.5.11 Why deportment ( iriyapatha ) is stable? 

kamavacare dasa bhavahgacittani, rupavacare pahca, tisso manodhatuyo, eka 
vipdkdhetukamanovihhandhatu somanassasahagatati ekunavisati cittani rupameva janayanti, 
na iriyapatham, na vihhattim. ( Visuddhi-2-250 ) 

rupameva janayanti, na iriyapatham nirussdhasantabhdvena paridubba!abhavato. 
kiriyamayacittehi avimissabhavahgappavattikale khandhddisanrdvayavdnam 

niccalabhdvendvatthdnam. tatha hi abbokimie bhavahge pavattamane ahgani osidanti 
pavitthani viya honti. “ dvattimsch'ti pana adina vuttesu jagaratiacittesu vuttamdnesu ahgani 
upatthaddhani yathdpavattairiydpathabhaveneva pavattantTti. ( MahatTka-2-402 ) 

These 19 kinds of consciousnesses, 

1. In consciousness of sensuous sphere, 10 kinds of life-continuum 

2. In consciousnesses of world of form, 5 kinds of life-continuum 

3. mind-element ( mano dhatu), 3 kinds, five-door advertence and two receivings 
(sampaticchana) 

4. joyful investigating (santTrana), 1 kind called joyful mind-door-consciousness-element 
(manovihhdnadhdtu), without root kamma result, 

are able to produce pure octad with eight factor nutriment (cittaja ojatthamaka rupa) only. It 
is unable to produce deportment (iriyapcitha), bodily expression (kaya vihhatti) and verbal 
expression (vacT vihhatti) called special expression corporeality (yihhatti rupa). (Visuddhi-2- 
250) 

The reason why they are unable to produce deportment but pure-octad only is that it 
lack efficiency of endeavouring in order to occur deportment and inactive ones. 

These 32 kinds of consciousnesses, 

1. sensuous sphere great wholesome consciousnesses - 8 kinds (kdmavacara mahd kusala 
citta) 

2. unwholesome consciousnesses - 12 kinds 

3. mind-door adverting and hasituppada citta which are rootless independent function 
consciousnesses - 2 kinds 

4. great independent lunction (maha kiriya citta) - 8 kinds 

5. wholesome consciousness of world of fonn which is deserving to occur super-psychic 
knowledge (abhihhdna) and independent function consciousness of fifth absorption - 2 kinds 

are able to produce 

1. both pure-octad with eight factor nutriment 

2. four kinds of deportments, reclining, sitting, standing, walking, and 

3. bodily expression and verbal expression corporealities. (Yisuddhi- 2-250) 
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Owing to carrying out independent function of bodily and verbal expression 
thoroughly, those 32 kinds of consciousnesses are designated as independent function 
consciousness (kriyamaya citta). 

During pure life-continuum occur continuously without any kind of those kriyamaya 
citta, the body is stable without any movement of bodily parts, shoulder etc. Therefore when 
those consciousnesses of life-continuum occur continuously without associating by those 
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kiriyamaya citta, the appearance of bodily parts seem to be delayed and contracted. When 
those 32 kinds of aware consciousnesses (jagarana citta) excluding two kinds of five-door 
consciousnesses ( dvepahca vihhatia), occur successively, the appearance of the body 
becomes rigid and stable deportment as it’s previous situation. (MahatTka- 2-402) 

According to explanation of Mahatika, it should be recognized the fact that during 
consciousnesses of life-continuum is occurring continuously, the appearance of the bodily 
parts are stable without any movement or shaking anymore. 


3.5.12 Very difficult acquisition 

Among those two kinds of concentration, the neighbourhood and full concentration, a 
such sign of full concentration occurs associating with the neighbourhood concentration. It is 
very difficult to occur that sign of full concentration. Then if it is possible to obtain the full 
concentration of absorption by taking the object of that sign within one sitting period, it is 
very good acquisition for a meditator. If it is impossible to obtain the full absorption within 
one sitting period, the meditator must protect the sign of full concentration not to disappear as 
a chief queen protects her foetus who will become king cakkavatim. 

The benetit is that — for a meditator who protects well the sign of full concentration, 
the acquired neighbourhood concentration never diminish indeed. If well protection of the 
sign of full concentration is absent, acquired neighbourhood concentration (= neighbourhood 
absorption) usually disappears consequently. (Yisuddhi- 1-123) 

If acquired sign of full concentration disappears, the absorption which has the object 
of that sign of full concentration never diminishes indeed. Due to lack of protection on the 
sign of full concentration, if it disappears, the acquired absorption would be Tinished 
consequently. Because there is correlation between the absorption of mindfulness of 
breathing and sign of full concentration reciprocally. (Mahatika- 1-148) 
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Way of protecting on sign of full concentration is those modes mentioned above and it 
must be fulfilled, 

1. by avoiding from seven kinds of unfavourable conditions, 

2. by association with seven kinds of favourable conditions, and 

3. by endeavouring in accordance with 10 kinds of mastery in full absorption (appana 

kosalia) 

If it is fulfilled in that way, in the field of neighbourhood concentration unwholesome 
dhamma and hindrances (nivaratja), which must be rejected in the first absorption, are 
removed thoroughly. If the concentration can be developed successively by taking the object 
of sign of full concentration, and mind of meditation is tinnly fixed on the sign of full 
concentration for one hour, two hours, etc. The factors of absorption, initial application, 
sustained application, pleasurable interest, agreeable feeling, one-pointedness, which are well 
associating factors of the first absorption (satnpayogahga), will be appeared apparently. In 
order to show that process the Buddha continued to preach that “ savitakkam savicaram 
vivekajam pitisukham pathamam jhanam upasampajja viharatF = it is staying by fulfilling 
the Tirst absorption associating with pleasurable interest (piti), agreeable feeling (sukha), 
which is occurred by avoiding from hindrances but by initial application (yitakka) and 
sustained application (yicara). 
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3.5.13 vitakka-vicara (initial and sustained application) 

tattha vitakkanam vitakko, uhananti vuttam hoti. svayam arammane cittassa 
abhiniropanalakkhano, ahananapariydhananaraso, tatha hi tena yogavacaro arammariam 
vitakkahatam vitakkapariyahatam karotiti vuccati. arammane cittassa 
dnayanapaccupatthano. 

vicaranam vicaro, anusahcarananti vuttam hoti. svdyam 
drammandnumajjanalakkhano, tattha sahajdtanuyojanaraso, cittassa 

anuppabandhanapaccupatthdno. ( Yisuddhi- 1-138) 

There is no indulgence of the ultimate dhamma which occur caused by respective 
cause, for any person or being. Therefore, the commentary explained that “vitakkanam 
vitakka’’' = the nature of initial application is called vitakka in order to prohibit indulgent 
occurrence of any kind of person, being. The initial application means that “this object has 
this kind of nature”, etc. 

1. That vitakka has the characteristic of the initial application of the mind to the object. 
Due to occurrence of the mind applying of the object by the help of vitakka, the connnentary 
explained that “ vitakka has the characteristic of the initial application of the mind to the 
object”. Actually, the nature of ultimate dhamma lacks any kind of endeavouring or applying 
(byapara). For instance — as a such man who wants to visit the palace, enters into it 
depending on any relative or friend who is well familiar to the king, the mind applies of the 
object by depending upon vitakka. If it is so, there is a reasonable question that how the mind 
without “initial application (vitakka)” applies on the 
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object, it applies by means of efficiency of vitakka”, as an answer. As above mentioned a 
man, after having well practice, can enter the palace without relative or friend who is familiar 
to king, similarly, the mind without initial application, can apply on the object after having 
well practice. “After having well practice” (paricaya ) means frequent occurring of the initial 
application in the continuum of mind again and again. It is right — The nature of initial 
application of mind on the object has been well practiced previously for a long time by means 
of continuous occurrence of that initial application (yitakka) in the continuum of mentality. 
Therefore the mind without initial application can apply to that object sometimes, indeed. As 
the mind of meditation which has well practiced to discem sahkhara dhamma by means of 
three general characters, due to occurrence of that mind associating with the vipassana 
knowledge, can be occurred by means of three general characters without associating 
vipassana knowledge sometimes, in other words, it should be recognized as the simile that 
that mind which occurs associating with delilement, although it is free from delllement for a 
long time, can be occurred by means of previous practice (paricaya ) and streak of defilement. 
( Mahatika -1-166) 

2. vitakka has the function (rasa) of initial applying to the object, leading and applying 
to the object, repeated applying to object, applying again and again, (dhanana pariyahanana 
raso). 

It should be recognized that the occurrence of mind by striking the object and taking 
into heart as the ‘in-breath’, the ‘out-breath’, ‘corporeality’, ‘corporeality’, etc. is called 
ahananapariyahanana. (Mahdtika-\-\66) 

“Owing to presence of that function, the meditator make initial applying, leading and 
applying to the object, repeated applying, applying again and again on the object, the sign of 
full concentration of mindfulness of breathing etc. by the help of that vitakka”, it means in 
this way. 
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3. That vitakka is manifested in the knowledge of meditator as “the nature of attracting 
and inducing the mind to the object”. 

vicara — The nature of applying the object from here to there, sustained application 
the object from here to there, repeated rcHccting the object is called vicara. It means the mind 
always leading to the object, wandering thoroughly to the object, and grazing again and again 
on the object. 

1. vicara has the characteristic of the sustained application of the mind on the object, 
such as the sign of full concentration of mindfulness of breathing. 

2. vicara has the function ( rasa ) of yoking the mind and mental concomitants, which 
occur associating each others, within the same mind moment, on the object. [It should be 
recognized the fact that continuous yoking of mind and mental concomitants called connected 
dhamma which occur 
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associating each others within the same moment, occurs on the object by means of sustained 
application called wandering repeatedly on the object. (Mahdtlkd- 1-167)] 

3. That vicara is manifested in the knowledge of meditator as the nature of yoking 
successively of preceding and succeeding ones. 

3.5.13.a Special notes on ritakka and vicara 

Although in the first absorption and some consciousnesses of sensuous sphere, it is 
obviously present the yoking together of vitakka and vicara, the vitakka is similar to the 
initial sound produced by striking the bell due to both gross occurrence of the vitakka rather 
than vicara and previous leading to the object. Then vicara which is continuous occurrence 
of the mind by yoking on the object successively, is similar to sustained sound produced by 
striking bell due to both subtle occurrence of the vicara rather than vitakka and presence of 
the nature of repeated retlecting on the object. (It is similar to soothing sound produced by 
echo.) 

Then in these vitakka and vicara, due to presence of shaking, the vitakka is the nature 
which occurs by means of shivering of the mind at beginning stage, indeed. It is similar to 
striking downward and upward of the wigs of a bird that desires to fly up into the sky. It is 
also similar to leading and falling of bee that has strong attachment to smell and always 
follows to smell, on lotus Tield. 

Vicara, on the other hand, has subtle nature which occurs without shivering of the 
mind. It is similar to stretching of wings of a bird in the sky. It is also similar to moving 
round slowly over the lotus tield by a bee in order to investigate whether or not any kind of 
danger is present, after arrived on it. 


3.5.13.b ExpIanation found in commentary of Dukanipata 

It should be recognized on vitakka, the nature of initial application of the mind on the 
object, as upward and downward movement of the wings of bird which flies up into the sky. 
“It should be recognized on vicara, the nature of sustained application of the mind on the 
object, as steady Hying by soothing movement of wings of bird in the sky”, explained in 
commentary of Dukanipata. That explanation is reasonable during successive occurrence of 
preceding and succeeding ones, the neighbourhood concentration and full concentration, 
respectively. Those signilicant nature of vitakka and vicara are obviously apparent in the lirst 
and second absorption.( Visuddhi- 1-138) 
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The signillcant nature of vitakka, mode of initial application of the mind on object, is 
apparent in the tirst absorption due to presence of gross nature. In the pentad method 
(pahcaka naya), the signihcant 
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nature of vicara, mode of sustained application of the mind on object is apparent in the 
second absorption due to absence of that vitakka. ( MahatTka-l-167) 

3.5.13.C In other words 

For a person who brushes a clear bronze cup, handling it by means of one hand while 
brushing it with soap, oiled goat-haired brush etc. by other hand, it should be recognized 
vitakka as one hand which lirmly handles the cup. Vicara, is similar to brushing hand. 

Yitakka is similar to pressing hand of the potter on clay while vicara is similar to 
other hand which applying around the clay. 

Yitakka is similar to an iron wedge which is tinnly inserted in the centre of circle on 
the ground, while vicara is similar to other iron wedge which is applied to make circular rim. 

As a tree grows with both Aowers and fruits, a such kind of absorption occurs 
associating with both i ntakka and vicara. This kind of absorption, therefore, occurs 
associating with both vitakka and vicara, (savitakka savicara), preached by the Buddha. 
( Yisuddhi- 1-138,139) 

Each ultimate nature, called vitakka, vicara, pTti, sukha, ekaggata, is designated as 
factor of absorption (jhdnanga) and then that a group of factors of absorption is designated 
as the absorption ( jltdna). 

Although there is no tree free from tlowers, fruit, foliages, etc. people usage are 
present that the tree with Aowers, the tree with fruits, similarly, although there is no 
absorption free from factors of absorption, vitakka etc., the commentator Sayadaw gave 
above simile of a tree with Aowers in order to show clearly the fact that the absorption with 
vitakka, the absorption with vicara, should be designated accordingly. (It means that this kind 
of preaching methodology is called abedobedupacdra = a metaphor by which different 
condition is presented as non-different condition.) (MahdtJkd- 1-167) 


3.5.14 plti-sukha (pleasurable interest-agreeable feeling) 

pitisukhanti ettha pitiayatTti pJti. sa sampiyayanalakkharid, kayacittapJnanarasd, 
pharanarasa va, odagyapaccupatthana. (Yisuddhi- 1-139) 

Owing to capable of pleasing and developing the body, mind and object, it is 
designated as pJti (pleasurable interest). 

1. That pJti has the characteristic of the pleasurable interest on object. (It means pJti has 
the characteristic of satisfaction to take the object.) 
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2. pJti has the function (rasa) of pleasing and developing both body and mind. In other 
words, it has the function of spreading throughout body with superior corporealities produced 
by mind. [The mind of meditation associating with pJti can produce cittaja rupa at it’s arising 
phase (uppada) of every mind moment. Due to occurrence of those cittajarupa are caused by 
superior mind of absorption, the formers are superior ones. Those superior cittajarupa occur 
throughout body. It means that that kind of function is carried out by pJti .] 


36 



Translated by - Ahhatara Bhikkhu * 37 


3. That piti is manifested in the knowledge of meditator as the nature of activating and 
pleasing both body and mind simultaneously. 

3.5.14.A. Five kinds of plti (pleasurable interest) 

There are five kinds of pleasurable interest, khuddika piti, khanikd pTti, okkantika pTti, 
ubbega pTti, pharana pTti. 

1. khuddhikd plti — It is capable of setting bodily hairs up (goose flesh) only. It is a 
kind of pTti which can not occur frequently after perished away. 

2. khanikd pTti — It is a kind of pTti which occurs many times in every moments, as 
lightening. 

3. okkantikd pTti — It is a kind of pTti which is embedded throughout body as the wave 
raising up to beach and perished away. 

4. ubbega pTti — It is very powerful pTti which is capable of llying the whole body into 
sky as a mass of cotton wool blown by strong wind. 

5. pharana pTti — When this kind of pTti occurs, the whole body is soaked with 
pleasurable interest as a bubble with full of air or as a valley which is Aowed with sudden 
flash of rains. (It means the occurrence of spreading throughout body with superior cittaja 
rupa produced by mind which is predominated with pharandpTti.) 

After those five kinds of pleasurable interest ipTti) sets the foetus which is the 
dependence of tranquillity (passadhi) and then it is matured, with the result that two kinds of 
tranquillity, tranquillity of mental concomitants ( kayapassaddhi ) and that of consciousness 
(cittapassaddhi ), would be fulfilled. (It means that pTti takes birth the son called passaddhi, 
tranquillity.) 

After tranquillity (passadhi) sets the foetus which is the dependence of agreeable 
feeling (sukha) and then it is matured, with the result that two kinds of agreeable feelings, 
bodily agreeable feeling (kayika sukha) and mentally agreeable feeling (cetasika sukha) 
would be fulfilled. (It means that the mother called passaddhi takes birth the son called sukha 
again.) 

When agreeable feeling, by setting it’s foetus, becomes matured stage, three kinds of 
concentrations, 
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momentary concentration (khanika samddhi), neighbourhood concentration (upacdra 
samddhi) and full concentration (appand samddhi), would be fulfilled. (It means that the son 
of pTti is passaddhi, while that of passaddhi is sukha, that of sukha is concentration that is the 
grandson of pTti.) Among those five kinds of pleasurable interest (pTti), a such kind called 
pharana pTti is the tundamental cause of the full concentration and it occurs associating with 
the neighbourhood concentration before full concentration previously. When it becomes 
improved gradually, such kind of pharana pTti which is associating with the full 
concentration is present. That kind of pharand pTti is intended to say pTtisukham which 
belongs to five factors of absorption, in this case. (Visuddhi-\-\l>9AAbT) 


3.5.15.B. Agreeable feeling ( sukha ) 

sukhanam sukhani, sutthu vd khadati, khanati ca kdyacittabadhanti sukham, tam 
satalakkhanam, sampayuttanam upabyuhanarasam, anuggahapaccupatthanam. (Visuddhi-\- 
140) 

= The nature of agreeable feeling is designated as sukha. In other words, such nature is 
capable of chewing both bodily and mentally disagreeable feelings; that nature, therefore, is 
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called sukha. In other words, such nature is capable of digging both bodily and mentally 
disagreeable feelings; that nature, therefore, is called sukha. 

1. That sukha has the characteristic of joyable nature of both the person with fulfilled 
sukha and associating mind and mental concomitants within one mind moment. (It means that 
sukha is capable of making happiness of associating mind and mental concomitants within 
one mind moment. Due to presence of desirable nature, sukha has characteristic the agreeable 
nature for both a person with that sukha and mind and mental concomitants within one mind 
moment.) 

2. Sukha has the tunction ( rasa ) of proliferating mind and mental concomitants which 
are associated dhamma of one mind moment. 

3. It is manifested in the knowledge of meditator as the nature of acceptable the object 
repeatedly again and again. (Disagreeable feeling usually gives up the object which is 
dependence of disagreeable feeling, while the neutrality feeling ( upekkhd vedana ) neutralizes 
the object which is dependence of neutrality. This agreeable feeling neither gives up the 
object as disagreeable feeling nor neutralizes the object as neutrality feeling but ability to take 
the object repeatedly again and again. Thus it is manifested in the knowledge of meditator .) 

In other words, agreeable feeling is manifested in the knowledge of meditator as 
benelltablc and improvable mind and mental concomitants which are associating with it in 
one mind moment. 

Although yoking occurrence of those pTti and sukha is otmously present in some 
dhamma such as the first absorption, the pleasing which occurs by means of obtaining 
desirable object is called the pleasurable interest (pTti). The agreeable feeling of obtained 
object is called sukha. 
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In such mind moment, the pleasurable interest is present. In that mind moment, the 
agreeable feeling always present. In that mind moment, the agreeable feeling is present. In 
that mind moment, the pleasurable interest not always present. (It means the pleasurable 
interest may or not present in order to refer the third absorption of tetrad method (catukka 
naya) or the fourth absorption of pentad method (pahcaka naya), where it is yoking with 
agreeable feeling but not pleasurable interest.) 

PTti belongs to formation-group while sukha belongs to feeling-group among five 
aggregates ( khandha ). 

For a traveller who travels the desert in summer with very tired sees a green forest not 
so far and when he hears information of another traveller of opposite direction that “there is 
very fine lake called jatissara inside the forest where is little far from here”, the great 
satisfaction and pleasurable interest appears in him. That is called pTti. It should be 
recognized on pTti as the nature of satisfaction and pleasurable interest when desirable object, 
like sign of full concentration is obtained, similar to those pTti mentioned above. When he 
enters into the forest, reaches under the shade of forest, drinks the water etc., the agreeable 
feeling occurs in him and that kind of feeling, indeed, is sukha. It should be recognized on 
sukha as the nature of agreeable feeling when it is felt the acquired object like that sukha 
mentioned above. It should be recognized on those facts mentioned above depending on 
various periods due to otmous occurrence of those dhamma in various periods. Thus due to 
presence of both this pTti and this sukha are present in that absorption, it would be designated 
as the absorption with pTti, sukha. ( Visuddhi -1 -140.141) 

The absorption with these factors of absorption mentioned above, vitakka, vicara, pTti, 
sukha, ekaggata, which is occurred by taking the object of brilliant sign of full concentration 


38 



Translated by - Ahhatara Bhikkhu * 39 


of mindfulness of breathing, is called the first absorption. Thus the tirst absorption is a kind 
of absorption with fivc factors (pahcahgasamannagata ), indeed. 

3.5.18 Five factors would be rejected 

It should be recognized on the occurrence of five factors which had been rejected, by 
means of rejecting five kinds of hindrances (nivarana) which are capable of hindering not to 
obtain the absorption, as sensual desire (kamacchanda), ill-well ( byapada ), sloth-torpor 
(thina-middha), unrest-worries (uddhacca-kukkucca), sceptic (yicikiccha), mentioned above. 

Unless those hindrances are rejected, the absorption can not be occurred. Those 
hindrances, therefore, would be designated as rejected factors of that absorption. By the time 
the absorption occurs, other unwholesome deeds besides hindrances are also rejected and 
disappeared. However only those five kinds of hindrances are capable of making danger of 
absorption, indeed. Therefore, it is explained on rejecting of five hindrances only 
( pahcahgavippahina). 

The nature of desiring to various sensual objects called living and non-living ones is 
called kamacchanda (sensual desire). That sensual desire is capable of attracting the mind by 
various objects. The mind which is attracted and persuaded by sensual desire can not firmly 
fix on one object like sign of full concentration. That mind is capable of fulfilling to obtain 
absorption which is 
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surpassing that sensual desire. 

The ill-will (byapada) is also capable of torturing the mind on various kinds of 
undesirable objects. The mind which is tortured by ill-will wanders various undesirable 
objects continuously with the result that it is not stable on one object like the sign of full 
concentration. 

Sloth and torpor of mind and mental concomitants are also incompatible of mind of 
meditation which is developed by taking the object of practice like sign of full concentration. 

Unrest (uddhacca) which is wandering on various objects and worries (kukkucca) 
which is remorse about something wrong that one have been done, are also capable of 
torturing mind not to occur stability on one object like sign of full concentration with the 
result that mind of meditation is wandering about from here to there continuously. 

The nature to sceptic on three triple gems, kamma and results of kamma, and on three 
noble trainings called training of virtue, training of concentration, training of wisdom, is 
vicikiccha. Especially, in this stage, sceptic on training of concentration by which the 
concentration is developed after taken the object of sign of full concentration of full 
concentration of mindfulness of breathing, is vicikiccha. The mind which is tortured by 
sceptic lacks desire to walk the path of purilication which is able to attain the absorption like 
the practice of mindfulness of breathing. (It is recent paradox on jhanic state.) 

Thus it is explained on only five hindrances out of other unwholesome dhamma, as 
rejected factors (pahanahga) due to occurrence of complete opposite to absorption. 
( Yisuddhi- 1-141,142) 


3.5.19 Five factors would be fulfilled 

Initial application (vitakka) is capable of applying the mind to the object, while 
sustained application (yicara) is capable of connecting of adjacent minds on object not to 
discontinue. It would be explained in detail as follow. 
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Initial application is capable of applying the mind to the object of sign of full 
concentration. Sustained application is capable of sustaining the mind on the object of sign of 
full concentration not to discontinue mind process. 

The pleasurable interest (piti) which is occurred by completion of bhavana payoga of 
mind is capable of making satisfying on the sign of full concentration, while the agreeable 
feeling (sukha) is capable of proliferating mind and mental concomitants which are 
associating with it. (In this case, it should be recognized on bhavanapayoga as those 
functions of initial application and sustained application.) If it is capable of making those 
functions, that mind associating with remaining mental 
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concomitants, contact (phassa ), etc., is supported by initial application to object of sign of 
full concentration, sustaining the mind on that object, satisfying on that object and 
proliferating of associated dhamma, which are functions of vitakka, vicara, pTti, sukha 
respectively. The one-pointedness ( ekaggata ) which is associating with supported mind, is 
capable of setting mind of meditation up on object by means of balanced five controlling 
faculties, called faith, effort, mindfulness, concentration, wisdom. Due to occurrence of very 
far from opposite hindering dhamma, the mind of meditation is well set on the object of sign 
of full concentration by means of lacking retardation and wandering of mind from the object. 
Therefore it should be recognized the first absorption so as to fulfilled five factors by means 
of obvious occurrence of there five factors, vitakka, vicara, piti, sukha cittekaggata. 

It is right. — When those five factors occur obviously, it would be said “the 
absorption occurs well”. Therefore, it can be said those five factors as fulfilled factors. 
Therefore it should not be assumed that there is other kind of absorption out of the absorption 
which is fulfilled with five factors, vitakka etc. For instance — “as if it can be designated as 
the soldier with four factors, the musical instrument with five factors, the Noble Path with 
eight factors, by means of completing partial factors respectively, similarly, by means of 
completing partial factors of absorption, it is designated as the absorption which is fulfilled 
with five factors of absorption”, it must be recognized in this way. (Visuddhi- 1-142) 

Those five factors of absorption, indeed, are apparently present at the moment of 
neighbourhood concentration. However it is stronger than usual consciousness of sensuous 
sphere, at the moment of neighbourhood concentration. Especially, at the moment of full 
absorption, those five factors of absorption are stronger than those of absorption occurring at 
neighbourhood absorption with the result that it is reaching to the nature of absorption of fine 
material sphere. It is right._ 

During this full absorption is occurring, the initial application (vitakka) arises 
obviously and apparently by means of applying the mind on the object of sign of full 
concentration of mindfulness of breathing. Sustained application, similar to knowledge, 
appears by reasoning on the sign of full concentration. Pleasurable interest and agreeable 
feeling occur by spreading throughout body. Therefore, the Buddha preached that — “ nassa 
kihci sabbavato kayassa vivekajenapTtisukhena apphutam hoti(DT-\ -70) 

= “There is no place without touching by pleasurable interest and agreeable feeling that is 
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occurred by avoiding from hindrances of the whole body of the person who attained that 
absorption”. 

As the rim of lower part of casket fits and touches lid of upper part of casket, one- 
pointedness of mind (cittekaggata) appears by touching thoroughly on the object of sign of 
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full concentration. This is signilicant feature of factors of absorption occurring in the stage of 
linc material sphere rather than those occurring in the stage of neighbourhood concentration. 

It is right the fact that among those factors of absorption, one-pointedness of mind 
(cittekaggata ) is not directly referred as factor of absorption like savitakkam savicaram, etc., 
found in PalDi Text mentioned above. But in Yibhahga Pal i, Abhidhamma, 2,267, it is 
preached that 

‘ jhananti vitakka vicaro piti sukham citte’kaggatcT 
= the absorption means a group of vitakka, vicara, pTti, sukha, ekaggata. Due to this reason, 
cittekaggata is also designated as factor of absorption. It is right. — With the intention to 
show jhana dhamma which is occurring associated with such vitakka etc., the Buddha had 
been done a brief account of it by showing “ savitakkam, savicaram ” etc. It should be 
recognized on the fact that with the intention to show jhana dhamma which is occurring 
associated with that i ntakka etc., the Buddha had showed clearly in the PalDi Text of 
Yibhahga, indeed. (Yisuddhi- 1-142) 


3.5.20 Threefold good qualities and 10-fold characteristics 

There are threefold good qualities and 10-fold characteristics in the lirst absorption as 
follows. — 

1. patipadavisuddhi = The puriTication of way of practice leading to the Tirst absorption 
is designated as the “beginning” of the lirst absorption, in which three characteristics are 
present. 

2. upekkhdbyuhand = The development of equanimity ( tatramajjhattupekkha ) is 
designated as the “middle” of the lirst absorption, in which three characteristics are present. 

3. sampahamsand = The satisfaction is designated as the “end” of the lirst absorption in 
which four characteristics are present. 

patipaddvisuddhi — During the concentration is developing by taking the object of 
brilliant sign of full concentration of mindfulness of breathing, the impulsion of full 
absorption appears in such impulsion process (javana vara). By the time that impulsion 
process occurs those delilements called such hindrances are danger of that lirst absorption, 
indeed. The consciousness of the lirst absorption is purilied from danger of absorption called 
those hindrances. — (1) 

Owing to purilication of danger of absorption called hindrances, it is avoiding from 
hindrances which is capable of hindering not to attain absorption, with the result that the sign 
of practice (samatha nimitta) which is middle way, is fulfilled. 
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majjimam samathanimittam nama samappavatto appanasamadhiyeva. (Visuddhi-\- 

144) 

The concentration of full absorption which is compatible to take the object of sign of 
full concentration without retardation or wandering of mind resulting in leading to the middle 
way which never falls into two extremities, is called the sign of practice (samatha nimitta). It 
is called the sign of practice due to occurrence of fundamental cause of the upper absorptions 
and noble supra-mundane dhamma. 

The consciousness of gottrabhu which is previously occurred and capable of 
beneMng by continuous supporting condition (anantara paccaya satti), becomes well 
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concentrated situation by means of single way ( ekatta naya) to bend the continuum of 
mentality toward that kind of situation, resulting in middle way of sign of practice is lullillcd. 
It is designated as the reaching to middle way of sign of practice ( majjhima samatha nimitta). 
-( 2 ) 

Due to reaching to middle way of sign of practice resulting in approaching to 
occurrence of full absorption, it is designated as entering into that sign of practice. [By means 
of approaching to the concentration of full absorption as soon as the moment of reaching to 
middle way of sign of practice occurs, it is reached to the stability of mind with concentration 
of full absorption and then it is called entering into that middle way of sign of practice.] — 

( 3 ) 

By means of the method mentioned previously, it should be recognized on 
patipadavisuddhi on the following situations which are present obviously in consciousness of 
gottrabhu, beforehand the full absorption, 

1. puritication from dangers of hindrances, 

2. reaching to middle way of sign of practice, 

3. the way of practice leading to the arising of tirst absorption, which is capable of 
linishing to enter into that middle way of sign of practice. ( Visuddhi- 1-144; Mahatika-\-\13) 

upekkhabyuhana — Owing to lack of preparing to purify that consciousness of first 
absorption which had been puritied from hindrances again, with the result that the meditator 
does not perform to purify again and it can be said that he neutralizes the first absorption. — 
( 1 ) 

It can be said that the meditator, who has no endeavouring to balance the 
consciousness of first absorption which leads to proper way of practice due to reaching to full 
concentration ( appana samadhi), neutralizes that consciousness of first absorption. — (2) 

It can be said that the meditator, who has no endeavouring to firm fix the sign of full 
concentration of mindfulness of breathing, which has only one nature, in other words, the 
meditator who has no 
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endeavouring to situate the consciousness of full concentration without associating of any 
dehlement, neutralizes that consciousness of full absorption. 

Thus it should be recognized on development of upekkhabyuhana (= 
tatramajjhattupekkhd) by means of function of mental concomitant called equanimity 
(tatramajjhattupekkha). — (3) 

sampahamsand — Such yoked dhamma, such as concentration and wisdom, which 
are occurring associated with consciousness of the first absorption which is developed by 
equanimity, occurs hannoniously without predominated to each others. — (1) 

Then owing to deliverance from delilements, five controlling faculties, faith, effort, 
mindfulness, concentration, wisdom, occur in the presence of same functions, deliverance 
from delilements. — (2) 

Then this meditator causes to occur such effort which is compatible to those 
occurrences, i.e., harmonious lunction of concentration and wisdom, presence of same 
lunction called deliverance from deTilements. Such refuging (asevana) which is occurred 
during perishing phase (bhahga khana) of that consciousness of Tirst absorption is present. 
[After the arising phase (uppada), the refuging (asevana) begins to occur at the static phase 
(thiti khajia). (Mahdtikd- 1 -174)] 

The mode of occurrence of all those dhamma, concentration, wisdom, which are 
associated with the consciousness of absorption and are not predominant to each other, by 
means of knowing of all processes thoroughly (parihariya hdna) called impurity (samkilesa) 
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and disadvantages of it, puritication ( vodana ) and advantages of it, concentration and wisdom 
can be occurred without predominating to each others by means of such such modes. Due to 
occurrence of satisfaction of the concentration of mindfulness of breathing; due to occurrence 
of Tinishing to perform by that parihariya hana, due to occurrence of circumstantial purilicd, 
it is fulfilled by means of that that modes. Therefore, it is explained in Visuddhi- 1-144,145 
that 

dhammanam anativattandtdibhdvasadhanena pariyodapakassa hanassa 
kiccanipphattivasena sampahamsana veditabba. (Yisuddhi- 1-144,145) 

= It should be recognized on the satisfaction (sampahamsand) by means of linishing to 
occur those dhamma called concentration and wisdom, without predominating to each others, 
and finishing to occur the function of knowledge which is capable of performing and 
purifying it’s function. — (3) 

The knowledge is obvious in the mind of mindfulness of breathing by means of 
equanimity (tatramajjhattupekkha). It is preached in Patisambhida Magga, page 221, as 
follows._ 
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The mind of meditation which is supported by means of such mode of effort, does not 
falls into one extremity of laziness. Although the effort supports the mind of meditation by 
means of that mode, the mind of meditation, due to presence to supporting factor of 
concentration in order to balance with effort, neutralizes well (on the object of sign of full 
concentration). The controlling faculty of wisdom (pahhindare ) is predominant by means of 
equanimity ( tatramajjhattupekkha ) and knowing of all process thoroughly (parihariya hana). 
Owing to occurrence of predominant controlling faculty of wisdom, for a person who 
neutralizes the object of sign of full concentration, the mind of meditation escapes from 
dehlements by means of efficiency of equanimity. By means of escaping from dehlements 
and efficiency of knowledge which is penetrative knowing on the sign of full concentration, 
the controlling faculty of wisdom is well predominant. Owing to deliverance from 
dclilcmcnts those dhamma with faith, wisdom, concentration, effort, have harmonious 
functions. Owing to presence of harmonious functions of controlling faculties, the 
concentration of lirst absorption of mindfulness of breathing would be appeared”. 
(Patisambhida Magga- 221) 

Owing to obvious occurrence of function of knowledge by means of equanimity, it is 
explained that the satisfying of mind of meditation which is the “function of wisdom of full 
absorption” (appanapahha), as the end of concentration of Tirst absorption. — (4) ( Yisuddhi- 
1-145) 

Thus_ 

1. by means of patipadavisuddhi with which three kinds of purilication of the path leading to 
the lirst absorption, 

2. by means of developing tatramajjhattupekha of three kinds called uppekkhdbyuhand, and 

3. four kinds of satisfaction of mind of meditation called sampahamsand had been fuffilled. 

Therefore it should be recognized on those threefold good qualities and tenfold 
characteristics which can be occurred in the lirst absorption only. (Mahatika-\-\l5) 


3.5.21 The meaning of absorption (jhana ) 

arammanupanijjhanatopaccamkajhapanato va jhdnant (Yisuddhi- 1-145) 

Owing to capable of disceming penetratively and firmly fixes to the object of sign of 
concentration, and owing to capable of buming opposite delilements, hindrances, etc. it is 
designated as the 
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absorption (jhdna). (Yisuddhi- 1-145) 

According to this explanation it should not be misunderstood on absorption as ability 
to enter into earth, Aying in the sky etc. Those abilities of entering into earth and Aying in the 
sky can be achieved by means of super-psychic knowledge (abhihhana), indeed. 


3.5.22 For the purpose of maintenance of long lasting in absorption 
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After that llrst absorption had been attained, that meditator should distinguishes and 
keeps in mind those modes similar to an archer called ‘ valavedhf who is capable of shooting 
tip of tail of an animal, or similar to royal cook in the palace. 

When very clever archer performs in order to shoot tip of tail of an animal the target 
is hit directly in such time. As the archer distinguishes and keeps in mind those modes 
occurring in that time of direct hit the target, such as posture of foots on the ground, style of 
bow, string of bow and arrow and shoots directly on tip of tail by fulfilling mode of shooting 

in accordance with previous memorization of mode of shooting, similarly_ 

the meditator should distinguishes and keeps in mind those modes, such as “I had 
attained the first absorption in this time, by taking this kind of favourable foods, by 
associating the person who has this kind of nature, in this Buddha’s sasana with this kind of 
admonishment, by means of this kind of favourable deportment’’, etc. In this way, if it is well 
reasoned and taken into heart those modes, although immature concentration of the first 
absorption would be disappeared, it will be capable of occurring that concentration of first 
absorption by fulfilling those modes such as favourable foods etc. The concentration which 
is not prodcicntly studied can be achieved and it is capable of entering into it frequently. 

Then when a clever royal cook serves the king with delicious foods, his majesty is 
delightful to take such kind of food. As he get an extra bonus for serving his majesty with 
that kind of favourable foods which has been recognized well, similarly — 

this meditator, if he fulfils those modes which are capable of attaining the absorption 
previously, such as favourable food by which the absorption had been attained etc., will also 
attain the concentration of first absorption again and again. The meditator, therefore, should 
distinguish and keep in mind well those modes which are cause of attainment of absorption 
like the archer who can 
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shoot direct hit to tip of tail of animal or like royal cook in palace. (Visuddhi- 1-145,146) 

Owing to keeping in mind those modes which are cause of attainment of absorption 
and to fulfilling those modes thoroughly for that meditator, only the absorption can be 
fulfilled but maintenance of long lasting in absorption can not be performed. The right way is 
that — due to finishing to remove hindrances, sensual desire, etc., which are danger of 
concentration with the result that occurrence of purified condition and then maintenance of 
long lasting in absorption would be occurred. 

It is right. — If a such bhikkhu enters into the absorption, 

(1) without removing sensual desire by means of reasoning on fault of sensual desire, taking 
into heart mode of repulsiveness ( asubha ), 

(2) without performing tranquillity of body with stress by means of removing ill-will which is 
the cause of stress, 

(3) without removing sloth and torpor by means of taking into heart causes of occurrence of 
vTriyasambojjhahga, trying in beginning stage etc.; and perception of light, 

(4) without removing unrest and worries by means of taking into heart cause of occurrence of 
samadhisambojjhahga, taking into heart sign of full concentration etc., 

(5) without rejecting causal dhamma of sceptic and conceit ( mana ) which are also danger of 
concentration, 

that bhikkhu usually emerges from absorption suddenly as either bee and wasp that 
enter into unclean bamboo hollow where they dwell or the king who enters into unclean royal 
garden. 

It would be said accordingly. — If such bhikkhu enters into absorption after well 
removing hindrances which are danger of concentration, it is possible for that bhikkhu in 
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order to stay in the absorption for a whole day as either bee and wasp that enter into cleaned 
bamboo hollow where they dwell or the king who enters into cleaned royal garden due to lack 
of any danger. Owing to the reason that only when hindrances which are danger of 
concentration had been thoroughly rejected can the concentration be situated for long lasting 
time, the meditator who desires to maintain long lasting in the absorption must enter into that 
absorption after rejecting well those hindrances called the danger of absorption, indeed. 

( Yisuddhi- 1 -147) 
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The reasonable complaint — Is it true that the bhikkhu who attained this tirst 
absorption had hnished to practise the course leading to concentration of absorption after 
reasoning faults of sensual desire? Moreover, hasn’t he remove hindrances by means of 
neighbourhood concentration even by the time that concentration occurs? It is reasonable 
complaint that although it is true, why it would be accept to reason faults of sensual desire 
again? The answer are as follows. — 

It is true that by the time this neighbourhood concentration occurs, hindrances had 
been removed. Although it is true, by the time neighbourhood concentration occurs, it is 
merely removed hindrances indeed. Therefore it would be accepted to reason faults of sensual 
desire again for the purpose of maintenance of long lasting in absorption and in order to reject 
thoroughly these hindrances accordingly. ( Mahdtika-\-\ll) 

During it is entering into the absorption hindrances had been removed actually. 
However when it is emerged from that absorption, those hindrances reappears again 
depending on unwise attention ( ayoniso manasTkara). Therefore the meditator who desires to 
maintain long lasting stability in the absorption, must enter that absorption after thoroughly 
removed hindrances whenever it occurs by means of reasoning faults of sensual desire, etc. 
Thus it is real meaning. 

3.5.23 To be much longer into absorption, but lesser in reAecting 

tasmirn pana nimitta pattapathamajjhanena adikampikena samapajjanabahulena 
bhavitabbam, na paccavekkhanabahulena. paccavekkhanabahulassa hi jhdnahgani thulani 
hutva upatthahanti. athassa tani evam upatthitatta upari ussukkanaya paccayatam apajjanti. 
so appagune jhane ussukkamano pattapathamajjhana ca parihayati, na ca sakkoti dutiyam 
papunitum. ( Visuddhi- 1-148) 

The meditator who attains the tirst absorption as fi rst experience ( adikammika 
jhdnalabhT) must be very much to enter into the absorption but not retlect on factors of 
absorption actually. The reason is that — 

For a person who reAects so much on factors of absorption, that of absorption appears 
in gross occurrence and in weak efficiency. [ReAecting on factors of absorption is so much 
that those factors appear obviously resulting in gross appearance of factors of absorption. Due 
to incapable of reaching to occurrence of proticiently entering into absorption, although 
factors of absorption are apparent in knowledge, these are weak in efficiency. (MahatTka- 1- 
178)] 

When it is appeared in the knowledge in that way, owing to occurrence of appearing 
as gross and weak efficiency for that meditator, it is impossible to reach the occurrence of 
cause of improvement 
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of the successive upper absorptions by the practice of mindfulness of breathing. Unless the 
meditator develops mastery of acquired absorption, it will be fall back from the Tirst 
absorption although he tries hard for attainment of upper absorption. It usually becomes 
impossible to attain the second absorption. The Buddha, therefore, preached GavT upama 
sutta (Ang- 3-216) as follows._ 

3.5.24 An excerpt from GdvT upamd sutta 

Bhikkhu ... for instance, there is a cow that is foolish, un-clever , non-understanding 
on about pasture, unfamiliar to mountain range, staying on hill side. (One day when that cow 
looks far away from the top of hill, it would be seen a large pond with clear water 
surrounding with grass and foliages.) The suggestion would be appeared in that cow’s mind 
that “it is very (inc to reach inexperienced place, to graze inexperienced pasture and to drink 
inexperienced water.” That cow, (when it goes down from the top of hill) raises hind legs 
without stepping fore legs in stability on the ground. That stupid cow, (due to slipping down 
from the top of hill), is impossible to reach inexperienced place, to grazed inexperienced 
pasture, to drink inexperienced water, and then it is unable to reach well original top of hill 
where it imagined in that way. 

The reason why it occurs in this way is that — Bhikkhus ... that stupid cow wanders 
on the mountain without understanding about pasture and mountain range, indeed. 

Similarly, bhikkhus ..., in this sasana, the bhikkhu who is stupid, (due to lack of 
understanding on how to reject dangers of concentration), unskilM (due to lack of 
understanding on mastery of the absorption), who does not know about the pasture (due to 
lack of understanding on the fact that mastery of absorption is the proximate cause of 
successive upper absorption), un-clever (due to lack of efficiency to enter absorption 
thoroughly), reaches into the absorption, which is avoiding from vatthukama and kilesakama 
but associating with vitakka, vicara, pTti, sukha. 

That bhikkhu never develop frequently on that sign and never perform to maintain 
stable condition. 
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In the continuum of mentality of that bhikkhu, imagination of this way, “If I am able 
to reach the second absorption that is associated with pleasurable interest and agreeable 
feeling, which are occurred by the concentration without initial and sustained application, it 
will be very fine”, would be appeared. 

That bhikkhu is incapable of performing to attain the second absorption that is 
associated with pleasurable interest and agreeable feeling, which are occurred by the 
concentration without initial and sustained application. 

In the continuum of mentality of that bhikkhu, imagination of this way, ... “If I am 
able to reach the lirst absorption that is associated with pleasurable interest and agreeable 
feeling, which are occurred by avoiding from hindrances but associated with initial and 
sustained application after voiding of vatthu kama, kilesakama and unwholesome dhamma 
occurred” ... would be appeared again. 

That bhikkhu is incapable of performing to attain the lirst absorption that is associated 
with pleasurable interest and agreeable feeling, which are occurred by the concentration 
without initial and sustained application. 

Bhikkhus ... as so-called cow that is foolish, un-clever, non-understanding on about 
pasture, unfamiliar to mountain range, it can be designated on that bhikkhu who defeats from 
pair, (called the Tirst and second absorption), who diminishes from pair. (Ahg- 3-216) 
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If it is strenuously tried hard to attain the upper absorption without practicing to attain 
mastery of acquired absorption, it will usually be fallen back from acquired absorption and 
then due to impossible to improve upper absorption, it would be thoroughly practiced to have 
live kinds of mastery ( vasi) in the lirst absorption. 

3.5.25 Five kinds of mastery ( vasT) 

VasT means to have learnt or understood, occurring in accordance with one’s desire, 
mastery, the ability to occur in accordance with one’s desire. There are five kinds of mastery 
( vasi ), mastery of adverting ( avajjanavasi ), mastery of attaining ( samapajjanavasi ), mastery 
of resolve ( adhitthanavasT ), mastery of emerging ( vutthdnavasl ) and mastery of rcllccting 
( paccavekkhanavasi ). 

(1) Mastery of adverting ( avajjanavasT) 

If the first absorption can be rcllccted by mind-door adverting, wherever, whenever 
and whatever factor he likes without retardation of occurrence of adverting, this capability is 
called mastery of adverting. 
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The capability of adverting ( manodvdrdvajjana ) which is able to discem factors of 
absorption (jhanahga) is called mastery of adverting ( avajjanavasT ). 

In the continuum of meditator who rcllects vitakka which is a factor of first 
absorption previously after emerged from it the mind moments of cognitive process, shaking 
of life-continuum ( hhavahgacalana ), cessation of life-continuum (bhavahgupeccheda) and 
then the mind-door advertence which rcllccts vitakka appears successively. Just after that 
mind-door advertence which rellects vitakka, those rellecting impulsions 
(paccavekkhanajavana ) which also rcllcct that vitakka arise four times for the meditator with 
sharp controlling faculties while five times for the meditator with retarded controlling 
faculties very quickly. (It never occurs to seven times.) 

After those four or five times of impulsions occurred, shaking of life-continuum and 
cessation of life-continuum arise again. Then mind-door advertence which rellects vicara 
arises successively. And then those rcllccting impulsions which also rcllcct vicara arise four 
or frve times successively. After that cognitive process hnished each rellecting cognitive 
process which rellccts pTti, sukha, ekaggata respectively, appears successively as shown 
previously. 

In this way, due to taking the objects of only factors of absorption continuously 
without taking any other objects for such time, it is capable of controlling the mind without 
interrupting by different objects. During rcllccting impulsions are occurring, there is no extra 
life-continuum but essential two times only, shaking of life-continuum and cessation of life- 
continuum, between those cognitive process which rellect each factor of absorption. When 
the capability to rcllect factor of absorption is so swift in this way, it can be said that mastery 
of adverting is fulfilled well for that meditator. 

The so called mastery of adverting which is reaching to excellent one with four times 
of rellecting impulsions separated by only two times of life-continuum can be found when the 
Buddha shown super-psychic knowledge called pairs of water and fire, etc. Those Noble- 
Ones, the most Venerable Sariputta etc., except the Buddha, can also attain this kind of 
mastery of adverting by the time it is fulfilled with strenuous effort activity. However the 
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duration of mastery of adverting of disciples is very short resulting in incomparable to that of 
mastery of adverting of the Buddha. Therefore, “those kinds of super-psychic knowledge like 
pairs of water and fire never concerned with disciples actually”, preached by the Buddha. 
There is no mastery of adverting which is swifter than that of adverting with four times of 
life-continuum in the world. If it is possible to reflect by those impulsions separated by a few 
extra times of life-continuum, it can be said that mastery of adverting. It means that the 
mastery of adverting can be designated as “the capability of rellecting on factors of 
absorption in swiftest rate”. (Yisuddhi- 1-149,150; Mahatjkd- 1-178,179; Sub-commentary of 
Abhidhammattha Sahgaha- Myanmar-565,566) 
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(2.a) Mastery of attaining ( samapajjanavasT) 

If the (Irst absorption can be entered wherever, whenever and whatever duration he 
likes without retardation of occurrence of entering into absorption, this capability is called 

mastery of attaining. 

The capability of occurrence of desired impulsions of absorption as soon as the wish 
to enter absorption occurs without extra times of life-continuum arise, but after shaking of 
life-continuum, cessation of life-continuum, advertence, preliminary object, neighbourhood , 
successive and gottrabhu occurred successively, is called mastery of attaining 
(sam dpajjan a vas J). 

Well arriving into the absorption, associating with those mental concomitants 
dhamma which are identical condition of the absorption is called samapajjana (= attaining 
into absorption). It means the occurrence of fulfilment of absorption. 

Just after the wish to enter absorption occurred and then shaking of life-continuum, 
cessation of life-continuum, mind-door advertence arisen successively, the capability of so 
swiftly entering into absorption, similar to by the time the most Venerable Moggallana 
admonished king dragon called Nandopananda, is called mastery of attaining. This kind of 
mastery is morvellous efficiency of great sharp wisdom persons for emergency of showing 
super-psychic knowledge, indeed. Although a few extra times of life-continuum occur 
resulting in inability to swift attaining as in that speed, it can be designated as mastery of 
attaining actually. (Yisuddhi- 1-149,150; MahdtJkd- 1-179; Sub-commentary of 
Abhidhammattha Sahgaha -Myanmar-565,566) 

(2.b) Efficiency of speed 

Efficiency of speed means the capability of entering into absorption just after mind- 
door advertence which occurs after two times of life-continuum that follow the wish to enter 
absorption successively. 

This so-called mastery of attaining which is reaching to excellent one, can be found 
during the Buddha was preaching Dhamma actually. With referring to that kind of mastery, 
the Buddha preached as follows. — 

“Aggivessana ... Whenever I am preaching dhamma, just at the end of that dhamma 
talk, I always put well my mind into nibbana which is usual dwelling of me and the object of 
concentration of Fourth Fruit-Knowledge previously. It situates well. It makes single object. 
It put harmoniously. By means of that kind of keeping in mind, I always stays, really”. (M- 1- 
316) 

There is no mastery of attaining which is swifter than that of attaining of the Buddha 
indeed. Once upon a time, the most Yenerable Sariputta was entering into fourth fruition- 
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absorption at one full-moon night in a chasm called Kapota. At that time one yakkha called 
Nanda wielded on bald pate on 

PAGE 459 

the most Venerable Sdriputta with a club which is capable of breaking down even as 
mountainside. Those Maha Theras who memorizes Suttanta said that, “As soon as emerged 
from the absorption, that yakkha callcd Nanda wielded on bald pate”. In this case, this kind of 
mastery of attaining of Venerable Sariputta is an evidence to show as an example. 

(.MahatJka -1-179) 

(3) Mastery of resolve ( adhitthanarasT) 

The capability of maintaining the continuum of impulsions of absorption for as long a 
time as one determine to stay into the absorption, i.e., very short instant, about ten times of 
very short instant, one hour, one moming, one day etc., by prohibiting not to occur the 
current of life-continuum like a dam stop the flow of the water, is called mastery of resolve 
( adhitthanavast ). (Yisuddhi- 1-150; Mahatjka- 1-180) 

(4) Mastery of emerging ( vutthanavasT) 

The capability of leaving from the continuum of impulsions of absorption at the time 
one determine to emerge precisely without more or less any moment rather exact duration of 
entering into absorption, i.e., very short instant, about ten times of very short instant, about 
ten times of very short instant, one hour, one morning, one day etc. similarly is called 

mastery of emerging ( vutthanavasT ). 

The continuous occurrence of impulsions of absorption is called “the process of 
entering into the absorption”, while the occurrence of life-continuum after those impulsions 
of absorption already ceased if called “the process of emerging from the absorption”. In these 
two kinds of mastery, it should be recognized that the capability of maintaining to stay into 
the absorption by means of strong determination which decided to stay in the absorption 
throughout this duration etc., before he enters into that absorption, is designated as 
additthdnavasi, while the capability of emerging from the absorption by means of strong 
determination which decided to emerge from the absorption luKIllcd throughout this duration 
etc., before he enters into that absorption, is designated as vutthanavasi. The story of 
Venerable Buddharakkhita Thera is good example to show apparently these two kinds of 
mastery. 

When he reached to eight vassa as a bhikkhu, that Venerable Buddharakkhita Thera 
who is sitting among thirty thousands bhikkhus with super-psychic knowledge, created a 
mountain and entered into that created cave together with king dragon by handling it’s 
shoulder as soon as he saw garuda bird which was (lying down swiftly with intention to catch 
that king dragon that served with rice soup for Maharohanagutta Thera, a patient who stayed 
on the hill where a mango tree was grown up and the most Venerable Mahamahinda Thera 
landed on it once upon a time. The garuda bird that Kew down swiftly from the sky, fled 
away after the created mountain was collided with it’s breast. 
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At that time Venerable Maharohanagutta Thera said that li dvuso ...! Unless 
Buddharakkhita is present, we all us would be deserving to blame, really”. ( Visuddhi- 1-150) 
By means of such consciousness of super-psychic knowledge, the mountain would be 
created. That consciousness of super-psychic knowledge occurs only once actually. However, 
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in this case, it should be recognized on the fact that the capability of both maintaining and 
emerging from that absorption which is the fundamental necessity of super-psychic 
knowledge within very short instant is shown as evidence of these two kinds of mastery. 
Unless Venerable Rakkhita who had well-performed in mastery of both resolve and 
emerging, is present, about thirty thousands of bhikkhus who had super-psychic knowledge 
would be deserving to blame due to lack of ability to protect from the danger of garuda bird 
for king dragon really. (Mahatjka- 1-180) 

(5) Mastery of reAecting (paccavekkhanavasT) 

paccavekkhanavasTpana avajjanavasiya eva vutta. paccavekkhanajavananeva ni 
tattha avajjananantaramti. (Yisuddhi- 1-150) 

avajjananantaramti avajjanavasibhavaya yathakkamam vitakkadTnam jhdnahganam 
dvajjandya parato yani javanani pavattani, tani tesam paccavekkhandni. yadaggena 
dvajjanavasT siddhi, tadaggena paccavekkhandvasT siddhi veditavva. (MahatTka- 1-180) 

After mind-door advertence which rellects factors of absorption, those rellecting 
impulsions which also rellect factors of absorption arise successively. Capability of rellecting 
of impulsions on factors of absorption is called mastery of retlecting ( paccavekkhanavasT ). 
It is ability to rellcct continuously without separating by many times of life-continuum 
between rellecting cognitive processes which reflect factors of absorption continuously , 
indeed. Therefore it should be recognized that if mastery of adverting (avajjanavasT) is 
achieved, mastery of rellecting (paccavekkhanavasT) will also be achieved successively. It 
should be recognized on the fact that it can be divided into two types: capability of rellecting 
of mind-door advertence on factors of absorption is designated as mastery of adverting while 
that of rellecting of rellecting impulsions on factors of absorption, as mastery rellecting 
respectively. (Visuddhi- 1-150; MahatTka- 1-180) 

The most Venerable Ledi Sayadaw explained in his book “Great Scripture of 
Practice”, that “capability of arising of only four to five times of reAecting impulsions 
without occurring usual seven times, which reflect factors of absorption, in order to re-enter 
into absorption again as soon as the mastery of reAecting is finished. (Great Scripture of 
Practice-45) 
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3.6 dutiyajjhanakatha (Explanations relating with second absorption) 

The meditator who had fulfilled these five kinds of mastery, after emerged from the 
first absorption, must perfonn concentration of practice of mindfulness of breathing in order 
to attain the second absorption by means of— 

“ayam samapatti dsannanivaranapaccatthikd, vitakkavicdrdnam oldrikatta 
ahgadubbala f’ (Yisuddhi- 1-150) 

(1) reasoning that this first-absorption is quite close to the enemy called hindrances 
(mvarana), 

(2) searching disadvantages of that first absorption, such as it has weak factors of absorption 
due to occurrence of gross nature of vitakka, vicara, 

(3) taking into heart the fact that the second absorption is subtler than the first one, 

(4) relinquishing the attachment on the first absorption. (Yisuddhi- 1-150) 

The enemy called hindrances ( mvarana )— Those enemies called hindrances are 
removed at the neighbourhood concentration of first absorption. By the time it is reaching to 


10 



Translated by - Ahhatara Bhikkhu * 11 


the lield of neighbourhood concentration by means of taking the object of sign of full 
concentration, those hindering dhamma would be ceased and tranquil. Owing to quite 
adjacent situations of the lirst absorption and neighbourhood concentration of it, the former 
is quite adjacent to enemies called hindrances, indeed. 

ritakka , vicara — Owing to occurrence of the nature of vitakka, initial application of 
the mind on to sign of full concentration and that of vicara, sustained application of the mind 
on to sign of full concentration, those natures are a kind of gross feature of mentality for a 
meditator who desires efficiency of concentration as a calm situation. It means the fact that it 
must be continued to develop concentration of mindfulness of breathing with intention of 
preferring to second absorption and unwillingness to first absorption which has weak factors 
of absorption due to presence of gross nature of vitakka and vicara, by means of taking into 
heart the reason that “it is better for the mind of meditation to fix the object of practice 
without initial and sustained application of mind on that object”. 

Toward the second absorption — 

If he fulfils in that way, for that meditator, during he is reAecting on factors of 
absorption with the help of mindfulness and clear comprehension, after emerged from the 
first absorption, vitakka and vicara arise as gross nature in such time. Piti, sukha, and 
cittekaggata arise as subtle nature. At that time, in the continuum of meditator who is taking 
into heart repeatedly on only that sign of full concentration in order to reject gross factors of 
absorption and to attain subtler factors of absorption, when it is deserving to say as the 
impulsion of cognitive process, that “now ... the second absorption would be occurred”, by 
means of ceasing the flow of life-continuum, the mind-door advertence 
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which is able to rellect sign of full concentration, arises by taking the object of that sign of 
full concentration continuously. Then four times of impulsions for a person with sharp 
controlling faculties or five times of impulsions for a person with not sharp controlling 
faculties, arise by taking the object of that sign of full concentration. Among those four or 
five impulsions, the last one called the fourth or fifth impulsions is the impulsion of second 
absorption of fine material sphere indeed. Those remaining three or four impulsions, except 
the last one are impulsions of the sensuous sphere, which are designated as parikamma, 
upacara, anuloma, gottrabhu or upacara, amdoma, gottrabhu, as previously mentioned in 
the first absorption. 

By means of these successive process of practice, this meditator is staying by 
fulfilling with the second absorption with pleasurable interest and agreeable feeling but not 
initial and sustained application of mind on object, which is capable of developing 
purilication and concentration of mind due to cessation of both initial and sustained 
application of mind. Thus this meditator had well attained the second absorption, which has 
the object of sign of full concentration of mindfulness of breathing, which has two rejected 
factors of absorption so-called i ntakka, vicara, which has fulfilled three factors of absorption 
so-called piti, sukha, ekaggata, which has three kinds of good qualities and ten 
characteristics, indeed. (Yisuddhi- 1-150,151) 

3.6.A. Cessation of vitakka vicara 

Owing to presence of perishing away just after arising of the ultimate dhamma, those 
ultimate dhamma occurring in the first absorption perished away within that absorption but 
not continuing to occur in stability up to the second absorption. Therefore all kinds of mental 
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dhamma called 34 kinds of mind and mental concomitants of the lirst absorption, which 
occurred by taking the object of sign of full concentration were absent by the time that second 
absorption occurs actually. It is right. — Those 34 mental dhamma, such as phassa etc., 
occurring within the lirst absorption are specilic ones while those 32 mental dhamma, such as 
phassa, etc., occurring within the second absorption are speciTic ones because of the 
occurrence of different mind moments. Although mental dhamma of the lirst absorption are 
obviously absent at the moment of the second absorption, in order to show clearly the fact 
that “owing to surpassing the gross factors of absorption, the second absorption etc., rather 
than the lirst absorption can be occurred”, the Buddha preached “ ritakka ricaranam 
yupasama = due to cessation of vitakka, vicdra \ It should be recognized on the fact that 
“the Buddha did not preach as ‘due to cessation of mental dhamma associating with vitakka, 
vicara ’, actually”. ( Yisuddhi- 1-151) 
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3.6.B. Faith and concentration 

In the explanation of this second absorption, the Buddha emphasized on the fact that 
“ajjattam sampasadanam cetaso ekodibhavam (M-l-89) = significance of presence of faith 
which is capable of purifying mind and superior concentration in the continuum of oneself 
intemally”. 

Here the reasonable question is that — “Is it tme that the faith which is capable of 
purifying mind and superior concentration called ekodi are also present in the lirst 
absorption? Why the Buddha preached the fact that only the second absorption has the faith 
which is capable of proliferating concentration? etc. The answer is as follows. 

This Tirst absorption, as the water with surfs and waves, is not well puriTied yet due to 
shaking of vitakka and vicara. The Buddha never, therefore, preached that the llrst absorption 
is capable of purifying mind although it has faith. Owing to both the occurrence of impurity 
of mind and shaking of vitakka, vicara, the concentration is not apparently developed, as a 
fish in sticky water, although it has balanced faith and concentration, effort and 
concentration. The Buddha never, therefore, preached that it is capable of proliferating 
superior concentration ( ekodibhava ). 

Especially in the second absorption, the faith becomes strong due to lack of 
disturbances of vitakka and vicara. Owing to attaining the help of strong and efficient faith, 
the concentration also becomes apparent. Therefore, it should be recognized the fact that the 
Buddha emphasized on signillcancc of presence of faith, which is capable of purifying mind 
and superior concentration in the continuum of oneself internally, as sampasddanam cetaso 
ekodibhavam for second absorption only. (Yisuddhi- 1-152) 

avitakka avicdra — Owing to capable of ceasing vitakka vicara by abandoning the 
attachment on those vitakka and vicara, this second absorption is capable of purifying the 
mind. It is capable of purifying the mind due to not only cessation of opacity called 
hindrances as in the moment of neighbourhood concentration but also cessation of vitakka 
and vicara resulting in development of concentration indeed. In this second absorption, 
development of concentration does not occurs due to abandoning of hindrances as in the 
neighbourhood absorption and obvious occurrence of factors of absorption as in the lirst 
absorption. Thus this phrase, “ vitakkavicdrdnam vupasamd = due to 
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cessation of vitakka vicara ”, was said in order to show obviously the cause of improvement 
of purilied mind and concentration. 

Then due to cessation of vitakka vicara, this second absorption lacks those vitakka, 
vicara. It has neither vitakka nor vicara dissimilar to either third and fourth absorption or 
seeing consciousness (cakkhu vihhdna) which also lack those dhamma as a nature. Thus the 
reason of why vitakka, vicara are absent in the second absorption would be shown but not 
merely the absence of those dhamma, indeed. 

However, the words, “avitakkam avicaram = lacking in vitakka, lacking in vicdra", is 
able to show merely absence of vitakka vicara. Therefore, after previous words, “ vicdrdnam 
vupasama = due to capable of ceasing vitakka, vicara ”, had be said, it is suitable to say the 
later words, “ avitakkam avicaram = lacking in vitakka, lacking in vicara ”, continuously. Thus 
it would be said the later words, “ avitakkam, avicdram \ in order to show the quality of the 
second absorption actually. (Yisuddhi- 1-152,153) 

samadhijam = due to presence of concentration 

It would be preached as “ samadhijam = due to presence of concentration”, because 
this second absorption occurs due to presence of both dependence condition ( upanissaya ) of 
the concentration of lirst absorption and compatibility (sahajata), reciprocal (ahhamahha), 
dependence (nissaya) conditions of associating concentration which occurs within one mind 
moment, together with itself (second absorption). In those two absorptions, the llrst and 
second one, the first absorption, indeed, would also be occurred by associating concentration 
which occurs within one mind moment together with itself (llrst absorption). However only 
the concentration of this second absorption is deserving to say “samadhi = concentration”. It 
is because the fact that — vitakka and vicara are capable of shaking the mind by initial and 
sustained application. In the second absorption, however, due to lack of shakeable vitakka, 
vicara and presence of purifying of mind, the concentration of this absorption is deserving to 
say as “ samadhi ”. Owing to deserving to say as “ samadhi ”, the Buddha preached the fact that 
only the second absorption is caused by concentration = samddhijam. (Yisuddhi- 1-153) 

After above explanations had been read the following Pali Texr can be well 
understood easily. 

vitakkavicdranam vupasama ajjhattam sampasadanam cetaso ekodibhavam 
avitakkam avicaram samadhijam pltisukham dutiyam jhanam upasampajja viharati. (M- 1- 
89) 
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It would be stayed into the second absorption by fulfilled that absorption, which is 
capable of purifying the mind and proliferating supreme concentration due to cessation of 
vitakka, vicara, which is lacking in vitakka vicara, which is caused by the concentration of 
tlrst absorption (or associating concentration within same mind moment together with itselt), 
which has pleasurable interest called piti, agreeable feeling called sukha. (M-l-89) 

3.6.C. By the time vitakka vicara would be rejected 

yatha ca pathamajjhanassa upacarakkhane nivarandni pahiyanti, na tatha imassa 
vitakkavicara. appandkkhaneyeva ca panetam vina tehi uppajjati. tenassa te ‘ pahdnahgiTnti 
vuccanti. piti sukham cittekaggatati imesam pana tinnam uppattivasena 
tivahgasamanndgatata veditabba. (Yisuddhi- 1-153) 
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As those hindrances are rejected at the neighbourhood concentration of first 
absorption, it is not rejected on vitakka vicara at the neighbourhood concentration of second 
absorption due to lack of both the nature of impurity and burning of vitakka vicara and the 
capability of rejecting on those vitakka and vicara. Actually by the time the impulsion of full 
absorption arises, this second absorption occurs without associating vitakka and vicara. 
Those vitakka and vicara can, therefore, be designated as rejected factors of that second 
absorption. Then it should be recognized the fact that by means of obvious occurrence of 
these three dhamma, pTti, sukha, cittekaggata, the second absorption fulfils three kinds of 
factors. (Yisuddhi- 1-153) 

According to explanation of this commentary it should be recognized on the fact that 
at those impulsions of neighbourhood absorption, i .e., parikamma, upacara, anuloma, 
gottrabhu, which are called the apex of neighbourhood concentration and belongs to 
cognitive process of second absorption, vitakka and vicara are still present and associating 
within those mind moments. It must also be practiced on five kinds of mastery of this second 
absorption. It must be checked on whether vitakka vicara are rejected or not repeatedly. It 
must also be much longer in entering into absorption but less in reAecting on factors of 
absorption at the beginning of attainment of second absorption similarly. 
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3.7 Tatiyajjhdnakathd (Explanations relating with third absorption) 

evamadhigate pana tasmimpi vuttanayeneva pahcahakarehi cinnavasina hutva 
pagunadutiyajjhanato vutthaya u ayam samapatti dsannavitakkavicdrapaccatthika, ‘yadeva 
tattha pTtigatam cetaso uppildvitam, etenetam oldrikam akkhayatT ti vuttaya pTtiya olarikatta 
ahgadubbalcTti ca tattha dosam disva tatiyajjhanam santato manasikaritva dutiyajjhane 
nikantimpariyadaya tatiyadhigamayayogo katabbo. (Yisuddhi- 1-153,154) 


The meditator who had fulfilled those five kinds of mastery, after emerged from the 
second absorption, must perform concentration of practice of mindfulness of breathing in 
order to attain the third absorption by means of... 

(1) reasoning that this second absorption is quite close to the enemy called vitakka, vicara, 

(2) searching disadvantages of that absorption, such as it has weak factor of absorption due to 
occurrence of gross nature of pTti, with regarding to the preaching that “In that second 
absorption such pTti is present by means of obvious occurrence of waving. Due to presence of 
this pTti, it would be preached that this second absorption is gross one (DT- 1-34), 

(3) taking into heart the fact that the third absorption is subtler than the second one, 

(4) relinquishing the attachment on the second absorption. (Visuddhi- 1-153,154) 

During it is practicing in that way in the insight of meditator for such time, pTti 
appears as the appearance of gross nature when factors of absorption are reAected by clear 
comprehension with mindfulness. Mean while sukha and ekaggata appear as the appearance 
of subtle nature. At that time in the continuum of meditator who is practicing by taking into 
heart the object of that sign of full concentration only in order to reject gross factor of 
absorption called pTti and to attain the third absorption which has two factors of absorption, 
sukha, ekaggata, the mind-door advertence which takes the object of sign of full 
concentration arises after the flow of life-continuum ceased for that process of impulsions 
which is deserving to say that “now the third absorption will be occurred”. Then four times of 
impulsions for the meditator with sharp controlling faculties, five times of impulsions for the 
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meditator with not sharp controlling faculties arise by taking the object of that sign of full 
concentration. At the end of those impulsions, the fourth one or the fifth one is the impulsion 
of third absorption of fine material sphere. Those remaining three or four impulsions, except 
the last one are impulsions of sensuous sphere only as previously mentioned in the first 
absorption. (Yisuddhi- 1-154) 
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3.7. A. The person who attains the third absorption 

(ettdvatd ca panesa) pTtiya ca viraga upekkhako ca viharati sato ca sampajano, 
sukhahca kayena patisamvedeti, yam tam ariya acikkhanti upekkhako satima sukhavihanti, 
tatiyam jhanam upasampajja viharatTti. (DT- 1-71; Ahhi- 1 -45; Visuddhi- 1-154) 

By practicing in this way this meditator, due to disgusting and surpassing to pTti and 
due to capable of ceasing vitakka and vicdra, stays with regardless to happiness of the third 
absorption. Both bodily and mentally agreeable feelings are felt by mental aggregates 
(namakdya) due to occurrence of fulfilling with both the mindfulness which is capable of 
remembering and keeping in mind the object of sign of full concentration and clear 
comprehension which is capable of knowing penetratively the object of sign of full 
concentration. Owing to cause of such third absorption, the person who attains the third 
absorption is praised by Noble Ones called the Buddha etc. and he is recognized as the person 
with strong mindfulness and happiness but neutralizes the happiness of third absorption. By 
fulfilling third absorption, it would be approached and stayed in that absorption. (DT- 1-71; 
Abhi- 1-45; Yisuddhi- 1-154) 

3.7. B. upekkhako ca viharati 

In this case with regarding to the word upekkha, it should be accepted the fact that it 
refers to tatramajjhattata (equanimity)which is the nature of neglecting the happiness of third 
absorption and is the nature of occurrence of middle one, resulting in referring to 
jhanupekkha. 

That jhanupekkha, 

(1) has the characteristic (lakhana) as the nature of equanimity and occurrence of middle one 
on the happiness of third absorption. 

(2) It has the function (rasa) of regardless to even supreme happiness of the third absorption. 
(It means that it had the function of opposing to inclination to supreme happiness of third 
absorption.) 

(3) It is manifested in the insight of meditator as the nature of lacking of preparing to feel the 
bliss of third absorption, which reaches to the apex of all kinds of bliss of absorption. 

In other words — It is capable of lacking preparation of associating dhamma with 
itself to feel that supreme bliss of third absorption. 

(4) It has the proximate cause (padatthana) as disgusting to pTti. 

Here this is reasonable question that_ 

“Isn’t the real meaning of jhdnupekkha, tatramajjhattupekkhal Isn’t that 
tatramajjhattupekkha also present in first and second absorptions? Owing to presence of 
tatramajjhattupekkha in those absorptions, it should be preached for those absorptions that 
u upekkhako ca viharati = stays with regardless to happiness of the third abs”. Why isn’t 
preached that tatramajjhattupekkhdl This is reasonable question indeed. [This question 
would be appeared due to presence of tatramajjhattata 
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among 34 mental dhamma of the llrst absorption, 32 mental dhamma of the second 
absorption, which are occurring by taking the object of sign of full concentration 
respectively. See later section ndmakammatthana, volume 2.] 

Due to presence of unapparent function of that mental concomitant, it should not 
preached in that way. Due to occurrence of suppressing of vitakka, vicara, pTti, the function 
of tatramajjhattata is unapparent in those li rst and second absorption. In this third absorption, 
due to lack of suppressing of vitakka, vicara, pTti, it occurs with an apparent function as the 
occurrence of upright head. Therefore, the Buddha preached for the third absorption only that 
“upekkhako ca viharati = stays with regardless to happiness of the third absorption”. This is 
the answer indeed. ( Visuddhi-\-\51 ; MahatTka- 1-187) 

3.7.C. sato ca sampajano 

The nature of ability to fix on the object of sign of full concentration, the nature of 
ability to remember and rellect on the object of sign of full concentration is called the 
mindfulness (sati). The nature of clear comprehension to the object of sign of full 
concentration is called sampajana. It would be preached as the person with mindfulness and 
clear comprehension by subjective preaching methodology (puggala ditthdna naya). 

In those two kinds, the mindfulness — 

(1) has the characteristic of remembering on object of sign of full concentration of 
mindfulness of breathing 

(2) It has the function (rasa) of opposing of forgetting of object of sign of full concentration 
of mindfulness of breathing. 

In other words, it has the function of un-forgetting on object of sign of full 
concentration of mindfulness of breathing. 

(3) It is manifested in the insight of meditator as the nature of protecting from delilements 
(kilesa). 

In other words, it can cause protection from delilemcnts. 

In other words, it is capable of protecting not to disappear both object of sign of full 
concentration of mindfulness of breathing and consciousness. 

The clear comprehension — 

(1) has the characteristic of thorough understanding without confusion on object of sign of 
full concentration of mindfulness of breathing. 

In other words, it has the characteristic of opposing to confusion. 

(2) It has the function (rasa) of opposing of forgetting on object of sign of full concentration 
of mindfulness of breathing. 

In other words, it has the function of un-forgetting on object of sign of full 
concentration of mindfulness of breathing. 

(3) It is manifested in the insight of meditator as the nature of protecting from delilements 
(kilesa). 

In other words, it can cause protection from dehlements. 

In other words, it is capable of protecting not to disappear both object of sign of full 
concentration of mindfulness of breathing and consciousness. 

The clear comprehension — 

(1) has the characteristic of thorough understanding without confusion on object of sign of 
full concentration of mindfulness of breathing. 

In other words, it has the characteristic of opposing to confusion. 
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(2) It has the function ( rasa ) of swimming to reach other bank (the end of way of practice of 
mindfulness of breathing). 

In other words, it has the function of capable swimming to reach the bank of end of 
function to which facing up and leading straight forward. 

(3) It is manifested in the insight of meditator as the nature of scrutinizing on object of sign 
of full concentration of mindfulness of breathing. ( Visuddhi-\-\51 ) 

Among those absorptions, those mindfulness and clear comprehension is also present 
in two previous absorptions, the lirst and second absorption actually. (It means that the 
mindfulness and the knowledge called sampajana are present in 34 or 32 kinds of mental 
dhamma of the lirst and second absorption respectively.) It is right. — For a person with 
loose mindfulness and lacking in clear 
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comprehension, even the neighbourhood concentration has not been lullillcd yet indeed. It is 
no need to say for the full absorption. However, due to occurrence of gross nature of those 
lirst and second absorptions (compared with upper absorptions), the situation of mind of 
those absorptions is easy as a man’s walking practice on the ground. Those functions of 
mindfulness and the clear comprehension are unapparent in the lirst and second absorptions. 
Actually due to rejection of factors of absorption and subtle nature of this third absorption, it 
is essential to the situation of mind which is kept by means of functions of mindfulness and 
clear comprehension for this third absorption as a man’s walking practice on the sharp edge 
of the sword. The Buddha, therefore preached these two words, sato sampajano (= both 
fulfihnent of mindfulness which is capable of keeping object of sign of full concentration of 
mindfulness of breathing and wisdom which is capable of penetrative knowing object of sign 
of full concentration of mindfulness of breathing) in this third absorption only. It can be said 
further detailed as follows._ 

As if a calf is left from mother cow without protecting it, the calf approaches her 
again, similarly, the satisfaction of this third absorption is left from pleasurable interest (piti). 
If that kind of satisfaction of third absorption is not well protected by mindfulness and clear 
comprehension, it re-approaches to the pleasurable interest again resulting in associated with 
pTti. (It means the concentration falls into the second absorption.) The next aspect is that — 
all beings usually desire strongly on satisfaction. This kind of satisfaction of third absorption 
is extremely superior one due to lack of any kind of satisfaction of mundane, which is beyond 
the third absorption. [It refers to the fact that the upper absorptions, such as the fourth 
absorption, are not associated with agreeable feeling ( sukha ) but feeling of neutrality 
(upekkhd).] 

Actually due to presence of efficiency of mindfulness and clear comprehension the 
meditator does not desire to satisfaction of this third absorption but not depending on other 
reasons. It should be recognized on the fact that the Buddha preached on these two words, 
sato sampajano, in the third absorption only in order to show clearly this signillcant 
meaning. (Visuddhi- 1-158) 

3.7.D. sukhahca kayena patisamyedeti 

The meditator who fulfilled with third absorption, indeed, has no intention of taking 
into heart ( abhoga ) that it would be felt the satisfaction of third absorption at the moment it 
occurs. Although it lacks in that way, such agreeable feeling associating with mental 
aggregates ( namakaya ) are present in that meditator who fulfilled with the third absorption. 
That agreeable feeling would be felt by the meditator who fulfilled with third absorption. The 
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next kind is that — the agreeable feeling which is associating with such mental aggregates of 
third absorption, is present. Very superior corporealities produced by that agreeable feeling (= 
by the mind of absorption associating with that agreeable 
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feeling), are spreading throughout body of that meditator who fulfilled third absorption. 

Owing to spreading throughout body with such very superior corporealities produced 
by mind, the meditator who fulfilled third absorption feels bodily agreeable feelings ( kayika 
sukha) which is caused by touching of those spreading corporealities produced by mind 
although he emerged from third absorption. The Buddha, therefore, preached that “ sukhahca 
kdyena patisamyedeti = mentally and bodily agreeable feelings called the satisfaction of third 
absorption are felt by mental aggregates”, in order to elaborate those agreeable feelings which 
occur in mind called cetasika sukha and those occur in body called kayika sukha respectively. 
(Yisuddhi- 1-158) 

3.7.E. upekkhako satimd sukharihan 

Why do those Noble Ones, such as the Buddha etc., praise the person who had 
luiniled with third absorption as a person with regardless to satisfaction of third absorption; 
who has strong mindfulness; and who stays with full of satisfaction. Due to occurrence of 
deserving to praise those Noble Ones praise in this way. 

The person who has fulfilled with this third absorption is able to neutralize even 
satisfaction of third absorption which has the most supreme bliss and reaches to the apex of 
all kinds of agreeable feelings. The attachment which is able to stick on that supreme bliss of 
third absorption is unable to attract the meditator. Then the pleasurable interest (piti) is 
unable to occur by means of such mode. Due to presence of strong mindfulness on object of 
sign of full concentration of mindfulness of breathing by means of that mode, it is fulfilled 
with mindfulness. Besides, mentally agreeable feeling which is favoured by those Noble 
Ones, the Buddha etc., which is deserving to feel by those Noble Ones only, which is never 
unpuriTied one, is felt by mental aggregates. Therefore it is deserving to praise indeed. It 
should be recognized on the fact that it would be praised as “ upekkhako satimd sukha vihan 
= a person with regardless to satisfaction of third absorption, who has strong mindfulness and 
who stays with full of satisfaction” in order to elaborate those noble qualities which are the 
cause of praise for Noble Ones on the person who fulfilled with third absorption because it is 
deserving to praise in this way. (Yisuddhi- 1-158,159) 

This third absorption has one rejected factor called rejection of pleasurable interest 
(pTti) and has two fulfilled factors called fulfilment of agreeable feeling (sukha), one- 
pointedness (ekaggata). It should be recognized the fact that pleasurable interest would be 
rejected at the moment of full absorption only, but not during neighbourhood absorption, i.e. 
impulsions of parikamma, upacara, anuloma, gottrabhu, occurs. Therefore it should be 
recognized that those impulsions of neighbourhood absorption are still associating with 
pleasurable interest. Similarly initial and sustained application (vitakka, vicara) are also still 
associating with those impulsions, thus it should be recognized well. (Yisuddhi- 1-159) 

According to these explanations, it is essential important instruction in order to know 
how many 
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mind and mental concomitants are associated in each mind moment respectively during the 
practice of mentality is performed systematically. It must be continued to practise for 
attainment of five kinds of mastery of third absorption. However some meditators who have 
strong desires on pleasurable interest (pTti), usually fall into the second absorption frequently. 
Therefore it must be lullillcd to attain the third absorption by frequent reasoning on 
disadvantages of pleasurable interest and abandoning the attachment on it. Then it must be 
practiced on five kinds of mastery thoroughly. 
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3.8 catutthajjhanakatha (Explanations relating with the fourth absorption) 

evamadhigate pana tasmimpi vuttanayeneva pahcahakarehi cinnavasina hutva 
pagunatatiyajjhanato vutthaya “ayam samapatti asannapTtipaccatthika, ‘yadeva tattha 
sukhamiti cetaso abhogo, etenetam olarikam akkhayatT ti evam vuttassa sukhassa olarikatta 
ahgadubbalcTti ca tattha dosam disva catuttham jhanam santato manasikatva tatiyajjhane 
nikantim pariyadaya cattutthadhigamaya yogo katabbo. (Yisuddhi- 1-159) 

After that third absorption had been fulfilled by means of these cascade of practices 
successively, five kinds of mastery had also been fulfilled as mentioned above, and then 
emerged from third absorption and it must be endeavoured in order to attain the fourth 
absorption by means of reasoning two kinds of disadvantages that 

(1) this third absorption has adjacent enemy called pleasurable interest (pTti), 

(2) Due to occurrence of agreeable feeling which has gross nature, the third absorption has 
weak factor of absorption as preached in DT- 1-34, that “In that third absorption, the mode of 
taking into heart on such factor as agreeable feeling (sukha), is present, it can be said that that 
third absorption is gross because of presence of this agreeable feeling”, and 

reasoning advantage of fourth absorption that 

(3) it is subtler in the fourth absorption (than third absorption), and then 

(4) by means of abandoning strong desires to the third absorption. 

If it is fulfilled with great strenuous effort in that way, in a such time, for the 
meditator who rellects factors of absorption with mindfulness and clear comprehension after 
emerged from third absorption, the agreeable feeling (sukha) called mentally bliss (cetasika 
somanassa), appears as gross nature while both feeling of neutrality (upekkha) and one- 
pointedness (cittekaggata) appear as subtle nature. At that time, for that meditator who takes 
into heart frequently in order to reject agreeable feeling which has gross nature and to attain 
subtle neutrality and one-pointedness of mind, the mind-door advertence which is capable of 
rellecting object of sign of full concentration of mindfulness of breathing arises by taking the 
object of sign of full concentration of mindfulness of breathing after the flow of life- 
continuum is ceased in proper time. Just after that mind moment, four times of impulsions for 
the person with sharp controlling faculties, or II vc times of impulsions for the person with not 
sharp controlling faculties, arise successively in him. At the end of those impulsions, the 
fourth one for the person with sharp controlling faculties, or the fifth one for the person with 
not sharp controlling faculties, is the impulsion of fine material sphere (rupavacara javana). 
Those remaining impulsions of three or four times except the last one, are impulsions of 
sensuous sphere as mentioned above. (Yisuddhi- 1-159,160) 
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The followings are significant facts indeed — 
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The agreeable feeling (sukha vedana) never beneTit neutrality feeling (upekkha 
vedana) which is neither disagreeable nor agreeable feeling called adukkhamasukha vedana, 
by means of repeated condition (asevana). It must be occurred neutrality (upekkha) called 
adukkhamasukha in the fourth absorption. Due to this reason, those four times of impulsions 
within that cognitive process of full concentration are impulsions which are associating with 
neutrality. Owing to both the occurrence of associating with neutrality and the occurrence of 
rejecting to pleasurable interest (pTti) previously, the pleasurable interest is wanting in the 
fourth absorption. This is signihcant notes indeed. (Visuddhi- 1-160) 

During wholesome dhamma beneilts for wholesome dhamma by means of repeated 
condition (asevana), it can perform in the process of same feeling ( yedana ). If the preceding 
impulsion is neutrality, the succeeding one must also be neutrality. If the preceding impulsion 
is agreeable feeling (somanassa vedana), the succeeding one must be agreeable feeling only. 
It the preceding impulsion is agreeable feeling and the succeeding one is neutrality, the 
preceding one is unable to beneTit the succeeding one by repeated condition. Thus it is 
unnecessary to occur agreeable feeling of preceding impulsions due to lack of efficiency to 
bcncllt by means of repeated condition on succeeding ones. Therefore it means the fact that 
the neutrality feeling is associating with not only impulsion of full absorption but also 
impulsions of neighbourhood concentration, adjacent to that impulsion of full absorption 
within same cognitive process, which are called parikamma, upacara, anuloma, gottrabhu. 
(Mahatjka- 1-189) 

3.8.A. The fourth absorption (catuttha jhdna samdpatti) 

(ettavata cesa) sukhassa ca pahana dukkhassa ca pahana pubbeva 
somanassadomanassanam atthahgama adukkhamasukham upekkha satiparisuddhim 
catuttham jhanam upasampajja viharatiti. (Df-1-71; Abhi-l -45; Visuddhi-\-\ 60) 

By means of this way of practice, this meditator, due to rejection of both controlling 
faculty of bodily agreeable feeling (sukhindare) and that of bodily disagreeable feeling 
(dukkhindare) and due to cessation of both controlling faculty of mentally agreeable feeling 
(somanassindare), and that of mentally disagreeable feeling (domanassindare), reaches into 
the fourth absorption which is associated with neutrality called adukkhamasukha and 
thoroughly purilled mindfulness by fulfilling it successively. Thus this meditator had well 
attained the fourth absorption which has object of sign of full concentration of mindfulness of 
breathing, which has one rejected factor of absorption so-called sukha, which has fulfilled 
two factors of absorption so-called upekkha, ekaggata, which has three kinds of good 
qualities and ten characteristics, indeed. (Yisuddhi- 1-160) 

It would be ceased 

1. dukkhindare (bodily disagreeable feeling) at the moment of neighbourhood concentration 
of the lirst absorption, 

2. domanassindare (mentally disagreeable feeling) at the moment of neighbourhood 
concentration of the second absorption, 

3. sukhindare (bodily agreeable feeling) at the moment of neighbourhood concentration of 
the third absorption, 
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4. somanassindare (mentally agreeable feeling) at the moment of neighbourhood 
concentration of the fourth absorption, respectively. (Yisuddhi- 1-160) 

The reason why those cascade of cessation of four kinds of feelings among four 
absorptions are preached in Uppatipatika sutta. (Sam-3- 188-190) is as follows. — 
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atisayanirodhatta. atisayanirodho hi nesam pathamajjhanddisu, na nirodhoyeva. 

nirodhoyeva pana upacdrakkhane, natisayanirodho. ( Visuddhi- 1 -160) 

The Buddha preached on cascades of cessation of four kinds of feelings among four 
absorptions only due to occurrence of totally cessation. Those bodily disagreeable feeling, 
mentally disagreeable feeling, bodily agreeable feeling and mentally agreeable feeling called 
dukkha, domanassa, sukha, somanassa respectively, are ceasing extremely and obviously in 
the lirst, second, third and fourth absorption successively but not merely partial cessation. 
However at the moment of neighbourhood concentration of those various absorptions it is 
partial cessation only but not totally indeed. 

1. It is right. — During the neighbourhood concentration of lirst absorption is 
occurring, although bodily disagreeable feeling called dukkhindare is ceased temporarily, that 
kind of suffering can be reappeared again due to any of insect bite or unfavourable dwelling 
place or unfavourable deportment which can cause very hot. However during impulsions of 
full absorption are occurring continuously, bodily disagreeable feeling never appear in him. 
Although bodily disagreeable feeling ceases at the moment of neighbourhood concentration, 
that kind of dukkhindare has not ceased totally yet due to lack of rejecting by opposite 
dhamma called agreeable feeling ( sukha vedana). 

During impulsions of full absorption arise continuously, the whole body falls into 
very big pit called bliss due to spreading throughout body with superior corporealities 
produced by mind associated with pleasurable interest (pTti). For the person with the whole 
body which is falling into the big pit of bliss, dukkhindare called bodily disagreeable feeling 
is ceased totally due to presence of rejecting by opposite dhamma called agreeable feeling 
(sukha vedana). 

2. Then although domanassindare called mentally disagreeable feeling (domanassa 
vedana) is rejected during impulsions of neighbourhood concentration of second absorption 
are occurring by taking the object of sign of full concentration of mindfulness of breathing, 
that mentally disagreeable feeling can be reappeared again, if bodily suffering which is 
supported by vitakka, vicara or 
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mentally suffering is present in him. Unless vitakka, vicara are wanting, it can not be 
occurred. 

In such consciousness, mentally disagreeable feeling (domanassindare) associates 
with it. In that consciousness, initial application (yitakka) and sustained application (yicarcT) 
also associates with it certainly. Due to presence of those initial and sustained application, 
mentally disagreeable feeling would be occurred. In the field of neighbourhood 
concentration of second absorption, initial and sustained application are not rejected yet. 
Therefore it is possible to occur that mentally disagreeable feeling in the lield of 
neighbourhood concentration of that second absorption. At the moment of second 
absorption, it is impossible to occur mentally disagreeable feeling due to finishing of 
rejection of those initial and sustained application which are supporting cause of mentally 
disagreeable feeling (domanassindare). 

3. Then although sukhindare called bodily agreeable feeling is rejected during 
impulsions of neighbourhood concentration of third absorption are occurring, that bodily 
agreeable feeling can be reappeared again for a person with superior corporealities produced 
by consciousness of neighbourhood concentration, which is associating with pleasurable 
interest. It is impossible to reappear that bodily agreeable feeling (sukhindare) at the moment 
of third absorption indeed. It is right. — In the third absorption, the pleasurable interest (pTti) 
which is the supporting cause of bodily agreeable feeling (sukha), cease totally. Therefore, 
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reappearance of sukhindare can never be occurred indeed. [sukhindare means bodily 
agreeable feeling which occurs associating with touching-consciousness (kdya vinndna) 
which is rootless wholesome result with joyful ( ahetuka kusala vipaka sukha sahagata 
kdyavihhdna). It is also known as kayika sukha.\ 

4. Then although mentally agreeable feeling (somanassa vedana) called 
somanassindare is rejected during impulsions of neighbourhood concentration of fourth 
absorption are occurring, that mentally agreeable feeling can be reappeared again due to both 
occurrence of adjacent to that feeling and lack of efficiency to overcome totally on mentally 
agreeable feeling in that lield of neighbourhood concentration. However, at the moment of 
the fourth absorption it is impossible to occur mentally agreeable feeling (cetasika sukha or 
somanassindare) actually. 

With regarding to those reasons mentioned above, when each process of cessation, 
viz, cessation of dukkhindare in the lirst absorption, cessation of domanassindare in the 
second absorption, cessation of sukhindare (kayika sukha) in the third absorption and 
cessation of somanassindare in the fourth absorption, the Buddha preached as “ aparisesam 
nirujjhatr by using the term “aparisesa” which shows “totally cessation”. This is the answer 
indeed. (Yisuddhi- 1-161) 

3.8.B. Reasonable question 

In this case, it is a reasonable question that — “Why did the Buddha preach 
commonly on those rejected feelings of various liclds of neighbourhood concentration of 
respective absorptions in this fourth absorption only?” It can be answered that it was 
preached in that way in order to be easily distinguished. 
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The feeling of neutrality (upekkha vedana) called adukkhamasukha (= neither 
disagreeable nor agreeable feeling) which is preached in the Pali Text, is very subtle and very 
difficult to be understood. It is incapable of catching easily by knowledge. For this reason, it 
is a worldling simile that — the cowherd gathers all bulls and cows inside the farm in order to 
catch easily a bull that is not easy to be approached and tamed. Then after each bull is 
brought one by one, and when that untameable bull arrives at the entrance of farm, it can 
order that “this bull is untameable one that is desired to be catch, please catch it” etc. 
Similarly, the Buddha preached all kinds of feelings commonly in this fourth absorption in 
order to be distinguished easily and kept in mind by knowledge. 

This is the advantage of this kind of preaching methodology. — After those kinds of 
feelings are obviously shown as a coinmon, such nature (= feeling) is neither bodily 
agreeable nor bodily disagreeable, it is neither mentally agreeable nor mentally disagreeable 
but the feeling of neutrality (upekkhd vedana) called adukkhamasukha, indeed, with the result 
that it is possible to be distinguished it easily. 

On other aspect, it should be recognized on the fact that the Buddha preached those 
feelings commonly in this fourth absorption in order to show indirect cause of attainment of 
fourth absorption which is the cause of freedom of opposite nature of mind called a-dukkha- 
ma-sukha cetovimutti. Those factors, the lirst absorption which is capable of rejecting 
dukkhindare etc., are causes of that a-dukkha-ma-sukha cetovimutti. 

“Avuso ... Kotthika ... those factors of absorption of neutrality which is deliverance 
of the mind (a-dukkha-ma-sukha cetovimutti samdpatti), are of four kinds indeed. Avuso 
Kotthika ... in this Buddha’s admonishment, due to rejection of sukhindare, due to rejection 
of dukkhindare, due to cessation of somanassindare, domanassindare at the moment of 
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neighbourhood absorption, the meditator approaches and stays into the fourth absorption by 
fulfilling with fourth absorption with well puritied mindfulness which is caused by neutrality 
called a-dukkha-ma-sukha. Avuso .. .Kotthika those factors of absorption of neutrality which 
is deliverance of the mind are of these four kinds indeed. ( M-l-370-Mahavedal/a sutta) 

According to this preaching, the neighbourhood absorptions of those Tirst, second, 
third and fourth absorptions which are capable of rejecting dukkhindare, domanassindare, 
sukhindare, somanassindare, respectively are signiTicant factors of attainment of a-dukkha- 
ma-sukha cetovimutti samapatti. It should be recognized on the fact that those four kinds of 
feelings are preached commonly in the fourth absorption in order to show those factors 
accordingly. ( Yisuddhi- 1-161,162) 

In other aspect — although those dhamma, such as wrong view on personality 
(sakkaya ditthi ) etc. which had been eradicated by lower noble Path-Knowledges, the First- 
Path-Knowledge (sotapatti magga) etc., in order to praise the nobility of the Third-Path- 
Knowledge (anagami magga), as it would be preached in the Third Path-Knowledge that 
pahcannam oram bhagiyanam samyojananam 
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parikkhaya = due to eradication of the five lower fetters (samyojana), similarly, it 
should be recognized that those feelings are preached commonly in this fourth absorption. 
(Yisuddhi- 1-162) 

In other aspect — it should be recognized on the fact that those feelings, sukha etc. 
were preached in order to show the occurrence of exceedingly distance from lust (raga), 
anger (dosa), delusion (moha) in this fourth absorption by eradicating causative dhamma. It is 
right. — Among those feelings, bodily agreeable feeling is the cause of mentally agreeable 
feeling and then the later is a cause of lust (raga). 

Bodily disagreeable feeling is the cause of mentally disagreeable feeling and then the 
latter is a cause of anger (dosa). The fourth absorption, by means of rejecting those feelings, 
sukha etc., rejects lust and anger associating with their caused. The fourth absorption, 
therefore, is very far from lust and anger. This is the answer. 

Sukhaya kho avuso visakha vedanaya raganusayo anuseti, dukkhaya kho avuso 
visakha vedanaya patighanusayo anuseti. (M-1-377 -CulavedaIIa sutta) 

= “Devotee Yisakha ... the underlying tendency of lust (raganusaya) always follows 
agreeable feeling. Devotee Yisakha ... the underlying tendency of anger (patighanusaya ) 
always follows disagreeable feeling. 

Due to this reason, mentally agreeable feeling occurs as supporting factor of lust 
while mentally disagreeable feeling, as that of anger. (Mahatika- 1-191) 

3.8.C. a-dukkha-ma-sukham (neither-disagreeable-nor-agreeable feeling) 

a-dukkha-ma-sukha means that due to lack of occurrence of disagreeable feeling, it is 
called a-dukkha while due to lack of occurrence of agreeable feeling, it is called a-sukha. 
With regarding to this word, rejecting those occurrences of disagreeable and agreeable ones, 
the third kind of feeling which is opposite of disagreeable and agreeable ones, would be 
shown but not merely on lack of occurrence of disagreeable and agreeable ones. The third 
feeling means neither disagreeable nor agreeable feeling (a-dukkha-ma-sukha vedana), 
indeed. It is also known as neutrality feeling (upekkha vedana). 
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saitthanitthaviparTtanubhavanulakkhana, majjhattarasa, avibhutapaccupatthdna, 
sukhadukkhanirodhapadatthana. ( Yisuddhi- 1-162) 

1. That neutrality feeling has the characteristic of the nature of feeling the object of 
middle one ( majjhatta arammana) which is opposite of those objects either desirable 

(ittrammana ) and non-desirable ones ( anitthdrammana ), or strongly desirable (ati 
itthdrammana) and strongly non-desirable ones (ati anittharammana). 

In other way — it has the characteristic of nature of feeling (on the object of sign of 
full concentration of mindfulness of breathing) by means of middle way which is opposite of 
objects of desirable and non-desirable ones. 
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2. It has the function (rasa) of neutralizing on object. In other words, it has the quality of 
middle way. 

3. It is manifested in the insight of meditator as unapparent mode. [Agreeable and 
disagreeable feelings are apparent ones while this neutrality has unapparent feeling. As it can 
be reasoned that the prey climbed on the slab here and went down here after footprints were 
seen on both sides out of the slab, although it is invisible on the slab, this feeling of neutrality 
has the manifestation of unapparent one (Mahdtika- 1-191,192). 

It is the middle kind of feeling which is associating with the consciousness when 
agreeable and disagreeable feelings ceased. It means that if it is discemed by paralleling with 
apparent agreeable and disagreeable feelings, the feeling of neutrality will be apparent.] 

4. It should be recognized on the fact that it has the proximate cause (padatthdna) as the 
lield of neighbourhood concentration of the fourth absorption in which agreeable feeling 
ceases. [Although it is mentioned as sukha dukkha nirodha padatthdna in Yisuddhi Magga, it 
is mentioned as sukha padatthdna in MahatTka (1-192).] 

3.8.E. upekkha satiparisuddhim 

The meaning of upekkha sati parisuddhim is the nature of circumstantial purilication 
of mindfulness which is caused by neutrality, [in this case, it is caused by equanimity 
(tatramajjhattata) which is capable of situating on neutrality of object of sign of full 
concentration of mindfulness of breathing without reaching two extremities, retardation and 
enhancing of mind]. In this fourth absorption the mindfulness is circumstantially purified. 

That circumstantial puriHcation of mindfulness if achieved by that equanimity called 
tatramajjhattata but not by other dhamma indeed. Therefore the fourth absorption is 
designated as upekkha satiparisuddhi by commentator. In the Yibhahga Pali Text (Abhi-2- 
272), it is explained that — 

ayam sati imaya upekkhaya visada hoti parisuddha pariyodata. tena vuccati 
upekkhdsatiparisuddhi. (Abhi-2-212) 

= this mindfulness is clear, circumstantially purilled and circumstantially brilliant by this 
equanimity. It can, therefore, be said that “circumstantial purilication of mindfulness caused 
by equanimity”, preached by the Buddha. 

Due to the presence of that equanimity, the circumstantial purilication of mindfulness 
occurs in this fourth absorption. It should be known on that kind of upekkha as the mental 
concomitant called tatramajjhattata (equanimity) in the aspect of the ultimate sense. 

In this fourth absorption it is purilicd not only the mindfulness but also mind and all 
mental concomitants associating with the fourth absorption by that equanimity 
(tatramajjhattata). Thus it is 
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preached signiilcantly on mindfulness (sati slsa). (Yisuddhi- 1 -162) 

When parisuddhi upekkha (= the mental concomitant called tatramajjhattata), which 
is thoroughly purilicd from all kinds of opposite dhamma, which lacks any kind of 
preparation to cease opposite dhamma, would be occurred, the mindfulness become both 
thoroughly purilied and sharp as the knowledge in fourth absorption. Therefore, the 
commentator explained that “the circumstantial purilication of that mindfulness is achieved 
by that upekkhd but not by other dhamma ”. (MahatTka- 1-192) 


3.8. E. The reason why it would be praised 

Among those four kinds of absorptions, this kind of upekkha (= tatramajjhattata) is 
present in lower three absorptions. Although it is present in those absorptions, as the 
moonlight is not purilied and not brilliant in daytime due to 

(1) presence of suppression of sunshine in day-time and 

(2) lack of help of darkness of night which is capable ofbenefiting the moon by means of 
occurrence of tranquillity , similarly, the moon called this tatramajjhattupekkha is not 
purified and not brilliant in three lower absorptions due to presence of suppression of 
sunshine called opposite dhamma, such as vitakka etc. and lack of help of darkness of night 
called the feeling of neutrality (upekkha vedana). As the moonlight is unpurilicd in daytime, 
those dhamma, such as mindfulness etc., which are associating with that tatramajjhutupekkha 
in one mind moment, are unpurified. Therefore any kind of absorption among those lower 
three ones, the Tirst absorption etc., would never be preached as “ upekkha satipdrisuddhim 
= the dhamma with nature of circumstantial purilication of mindfulness which is caused by 
neutrality”. 

Actually, due to both absence of suppression of opposite dhamma, i.e., vitakka etc., 
and presence of help of darkness of night called neutrality feeling (upekkha vedana), in this 
fourth absorption, the moonlight called this tatramajjhattupekkha is very purified with 
circumstances thoroughly. Due to presence of puriTication of that tatramajjhattupekkha, those 
associating dhamma, i.e., mindfulness etc., of it are also very purified circumstantially. 
Therefore, it should be recognized on the fact that it would be preached on the fourth 
absorption only as “ upekkhd satiparisuddhim = the dhamma with nature of circumstantial 
puriTication of mindfulness which is caused by neutrality”. (Visuddhi- 1-162,163) 
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tahcapana somanassam ekavithiyampurimajavanesuyevapahiyati. (Yisuddhi- 1-163) 
li ekavTthiya”nti idarn tattha somanassassa ekamsena abhavato vuttam, na tato 
purimataresu ekamsena bhavato. (Mahdtikd- 1-192) 

According to above explanations found in commentary and sub-commentary, it 
should be recognized the fact that in the field of neighbourhood concentration of fourth 
absorption, especially, during impulsions of cognitive processes of neighbourhood 
absorption of fourth absorption are occurring, the feeling of neutrality only associates with it 
but not agreeable feeling. Therefore it should be recognized that the pleasurable interest (piti) 
never associate with the consciousness of that field of neighbourhood concentration of fourth 
absorption. 

3.8. F. Pentad method (pahcaka naya) 
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Above mentioned method is tetrad method ( catukka naya) in which two factors of 
absorption, vitakka, vicara, are rejected simultaneously. The Buddha preached this method 
for the meditator with sharp wisdom ( tikkha pannava). In pentad method, instead of four 
absorptions, it would be grouped into five absorptions in which vitakka and vicara would be 
rejected one after another but not simultaneously. This way practice is applied for the 
meditator with little wise ( manda pannava). 

1 • puggalajjhdsaya = Depending on inner desires of various disciples, it would be 
preached by two methods, catukka (tetrad) and pancaka (pentad). 

2. desandvildsa = With intention to adorn preaching methodology, it would also be 
preached by two methods, catukka (tetrad) and pancaka (pentad) methods. (Mahdtlkd -1 - 
193,194) 

In tetrad method (catukka naya), there are four kinds of absorptions: — 

1. the first absorption with five factors of absorption, vitakka, vicara,piti, sukha, ekaggata, 

2. the second absorption with three factors of absorption, piti, sukha, ekaggata, 

3. the third absorption with two factors of absorption, sukha, ekaggata, 

4. the fourth absorption with two factors of absorption, upekkha, ekaggata. 

In pentad method (pahcaka naya), there are five kinds of absorptions: — 

1. the first absorption with five factors of absorption, vitakka, vicara,piti, sukha, ekaggata, 

2. the second absorption with three factors of absorption, vicara,piti, sukha, ekaggata, 

3. the third absorption with two factors of absorption, piti, sukha, ekaggata, 

4. the fourth absorption with two factors of absorption, sukha, ekaggata, 

5. the fifth absorption with two factors of absorption, upekkha, ekaggata, respectively. 
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3.9. Summary of progress to ripassana 

evam nibbattacatukkapahcakajjhano panettha bhikkhu sallakkhandvivattandvasena 
kammatthdnam vaddhetva parisuddhim pattukamo tadeva jhanam pahcahakarehi 
vasippattam pagunam katva namarupam vavatthapetva vipassanam patthapeti. kathaml so hi 
samapattito vutthaya assdsapassdsanam samudaya karajakayo ca cittahcatipassati. Yathahi 
kammdragaggariya dhamamdnaya bhastahca purisassa ca tajjam vdydmam paticca vato 
sahcarati, evameva kayahca cittahca paticca assasapassasati. tato assdsapassdse ca kayahca 
rupanti cittahca tamsampayuttadhamme ca arupanti vavatthapehi. ayamettha sahkhepo. 
vittharato pana ndmarupavavatthdnam parato avibhavissati. 

evam ndmarupam vavatthapetva tassa paccayam pariyesati. pariyesanto ca nam 
disva tisupi addhasu namarupassa pavattim arabbha kahkham vitarati, vitinnakahkho 
kaldpasammasanavasena tilakkhanam aropetva udayabbayanupassandya pubbabhage 
uppanne obhasadayo dasa vipassanukilese (Yisuddhi- 1 -278,279) 

Thus if the meditating bhikkhu with tetrad absorptions (catukka jhana), pentad 
absorptions (pahcaka jhana), who had achieved into this kbybnupassana satipatthana, desires 
to attain the noble Fruit-Knowledge called parisuddhi (circumstantial puritication) by means 
of vipassana knowledge called sallakkhana and noble Path-Knowledge called vivattana, it 
must be tultilled to attain five kinds of mastery of that absorption and then vipassana 
knowledge must be occurred by distinguishing and keeping mind mentality and corporeality. 

How it would be occurred is that — the bhikkhu who had attained that absorption 
enters into that absorption first and emerges from it and then he discerns the cause of arising 
(samudaya) of both all kinds of corporealities i.e., four great elements and 24 derived 
corporealities, which are produced by four causes, i.e. kamma, mind, temperature, nutriment, 
which are called karajakaya; mind (= consciousness and mental concomitants); and those 
corporeal dhamma called in-breath and out-breath (assasa passasa). 

[kihcapi assasapassasa cittasamutthand, karajakayam pana vina tesam appavattanato 
“kayaiica cittahca paticca assasapassasa”ti vuttam. (MahdtJkd- 1 -337) 

= The in-breath and out-breath are a group of corporeal units produced by mind in which the 
sound as ninth factor, called cittaja navaka kalapa. Those corporeal dhamma consisting in 
the in-breath and out-breath are corporealities produced by mind (citta samutthana rupa) 
actually. However, due to inability to occur those corporeal dhamma of in-breath and out- 
breath in the absence of underived and derived corporealities called karajakaya, the 
commentator explained that “ kayahca cittahca 
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paticca assdsa passdsa ” = “corporeal dhamma of in-breath and out-breath occur depending 
upon both karajakaya and mind”. (Mahatika- 1-337)] 

It would be illustrated that — as if the blower is applied to move upward and 
downward, the air is pumped out depending upon both the blower and appropriate effort of 
the man which is suitable to occur that air, similarly, it should be recognized on the fact that 
those in-breath and out-breath occur depending upon both karajakaya and mind. After that it 
would be distinguished as 
1. the corporeality on both 

(a) all corporeal dhamma consisting in in-breath and out-breath and 
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(b) un-derived and derived corporealities called karajakdya, 

2. the mentality on both 

(a) the consciousness (citta) and 

(b) mental concomitants which are associating dhamma of that consciousness. 

This is summary of this explanation relating with in-breath and out-breath 

(<anapanassati katha). Detailed account on distinguishing of mentality and corporeality would 
be presented later. 

After mentality and corporeality are distinguished and kept in mind in this way, those 
causal dhamma, such as ignorance (avijja), craving (tahna), kamma etc., of those mentality 
and corporeality, must be scrutinized. If the meditator who scrutinizes causal dhamma, 
ignorance etc., knows and sees those causal dhamma penetratively, he is able to overcome 16 
kinds of skeptical doubts, such as ..., “Did I occur in previous life?” etc., which occurs 
depending upon occurrence of mentality and corporeality for three periods, past, future and 
present lives. 

The meditator who had well overcome those skeptical doubts, then, discerned on five 
aggregates, i.e., corporeality, feeling, perception, kamma- formation, consciousness, which are 
occurring in 11 modes, past, future, present, intemal, extemal, etc., by means of kalapa 
sammasana naya through which those dhamma were generalized as impermanence (anicca) 
etc. commonly; then he had rejected ten kinds of impurities of vipassana knowledge (dasa 
upakkilesa), light (obhasa) etc., which usually occur before udayabbayanupassanahana, 
which belongs to the stage of purilication of way of practice leading to the Path-Knowledge 
(patipaddhdnadassana visuddhi); then he reached to knowledge of dissolution 
(bhahgdnupassandhdna) which is capable of discerning on perishing stage of sahkhara 
dhamma, after arising of sahkhara dhamma which were kept in mind by udayabbaya hana, 
had been given up; he disgusted and freed from attachment of all kinds of sahkhara dhamma 
by means of bhahgdnupassandhdna; then it would be reached to four Noble Path- 
Knowledges successively and it would be situated into the fourth-Fmit-Knowledge resulting 
in reaching to the end of 19 kinds of rcllccting knowledge (paccavekkhana hana); the arahant 
who is the most supreme one deserving to accept offerings of all beings including heavenly 
beings, occurred successively indeed. 

By following the way of practice mentioned in this way, the way of practice of 
mindfulness of breathing of that bhikkhu who practiced the mindfulness of breathing from the 
beginning of counting method called ganana naya to the end of vipassana practice had been 
put through thoroughly. 
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These words mentioned above are related to explanation of the lirst tetrad instmctions 
(pathama catukka) (among four tetrads instmctions) of mindfulness of breathing by means of 
all cascade of modes, indeed. (Visuddhi-l-21S,219) 

3.9.A. Special notes 

With regarding to these explanations found in above commentary, it will be continued 
to present, 

(1) how to distinguish and keep in mind corporeal dhamma which are called the body of in- 
breath and out-breath (assasa passasa kaya) and all kinds of corporealities occurring 
throughout body (karajakaya), in the section of rupa kammatthdna (= practice on the 
corporeality), 
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(2) how to distinguish and keep in mind mental dhamma (= consciousness and mental 
concomitants), in the section of rtama kammatthdna (= practice on the mentality), 

(3) how to distinguish and keep in mind the mode of occurrence or resultant five aggregates 
depending upon obvious occurrence of causal dhamma, ignorance, craving, clinging, kamma- 
fonnation, kamma etc., within three periods, past, future and present, in the section of 
paticcasamuppada (Dependence-Origination), 

(4) how to distinguish and keep in mind the nature of those sahkhara dhamma called 
corporeality, mentality, causes, results, by means of characteristics (lakkhana), tunction 
(rasa), manifestation (paccupatthana ) and proximate cause (padatthana ), in the section of 
lakkhanddicatukka (= tetrad modes, characteristics; etc.), 

(5) how to develop vipassana practice on those sahkhara dhamma, in the section of 
vipassand, respectively. 

Now, it would be continued to present remaining three kinds of tetrad instructions 
(catukka). There is no specilic way of practice among those three tetrad instructions. It is 
because the fact that it would be preached for the meditator who had attained absorptions by 
means of practice of the lirst tetrad instructions called kdydnupassand, on 

1. the second tetrad instructions by means of vedandnupassand (repeated discerning on 
feeling), 

2. the third tetrad instructions by means of cittdnupassand (repeated discerning on 
consciousness), 

3. the fourth instructions by means of dhammanupassand (repeated discerning on dhamma), 
respectively. 

3.9.B, Second tetrad instructions (dutiya catukka) 

1. pitipatisamyedi assasissamiti sikkhati, pitipatisamyedipassasissamiti sikkhati. 

2. sukhapatisamyedi. pa. 

3. cittasahkharapatisamyedi. pa. 

4. passambhayam cittasankharam. pa. (page-483, Volume I) 

1. pitipatisamvedi 

1. It should be practiced by knowing the pleasurable interest (piti) apparently in order to 

fulfil the occurrence of in-breath. 

It should be practiced by knowing the pleasurable interest (piti) apparently in order to 
fulfil the occurrence of out-breath. 
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pitipatisamyediti pitim patisamyiditam karonto pdkatam karonto assasissami 
passasissamiti sikkhati. tattha dvihakarehi pitipatisamyidita hoti arammanato ca 
asammohato ca. 

katham arammanato piti patisamyidita hotil sappitike dve jhane samapajjati. tassa 
samapattikkhane jhdnapatildbhena arammanato piti patjsamyidita hoti, drammanassa 
patisamyiditatta. katham asammohato ? sappitike jhane samapajjitva vutthaya 
jhdnasampayuttam pitim khayato vayato sammasati. tassa vipassandkkhane 
lakkhanapativedhena asammohato piti patjsamyidita hoti. ( Visuddhi- 1 -279) 

The meaning of pitipatisamvedT is that — it would be practiced by knowing the 
pleasurable interest (piti) thoroughly as a ruby in the hand, in order to fulfil the occurrence of 
in-breath and out-breath. In that word, pitipatjsanwedi, the pleasurable interest would be 
known thoroughly by means of both 
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(1) the nature of object ( arammana ) and 

(2) the nature of non-delusion ( asammoha ). 

(1) How the pleasurable interest would be known by means of the nature of object? 

As shown in tetrad method of absorptions, two kinds of absorptions, the first 
absorption and the second absorption, which are associating with pleasurable interest (pTti), 
would be entered one by one. By the time the absorption to be entering, that meditator is 
deserving to know factor of absorption called pleasurable interest which belongs to the lirst 
or second absorption which has object of sign of full concentration of mindfulness of 
breathing due to presence of attainment of absorption and due to taking object of sign of full 
concentration of mindfulness of breathing. This is because the fact that object of sign of full 
concentration of mindfulness of breathing is deserving to be known thoroughly indeed. 

( Yisuddhi- 1-279) 

The meaning is as follows: — For instance, if the man who searches the snake knows 
apparently dwelling site of that snake, it is deserving to know apparently on that snake with 
the result that it had been trapped. It is because the fact that catching of that snake can be 
achieved easily by means of reciting mantra. Similarly, if object of sign of full concentration 
of mindfulness of breathing which is dependence of pleasurable interest, is known apparently, 
it is deserving to know apparently on that pleasurable interest. It is because the fact that it is 
very easy to distinguish both the specilic character object of sign of full concentration of 
mindfulness of breathing of pleasurable interest, (i.e. the characteristic of nature of satisfying 
to see object of sign of full concentration of mindfulness of breathing) and the general 
character ( samanna lakkhana) of pleasurable interest i.e. mode of nature of impermanence, 
suffering and non-self. (Mahatika- 1-338) 

In this case due to the nature of satisfying and pleasing on object of sign of full 
concentration of mindfulness of breathing is pleasurable interest, if object of sign of full 
concentration of mindfulness 
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of breathing is known apparently, the pleasurable interest will be appeared apparently 
depending upon the life continuum which occurs depending upon the physical base of mind 
(hadaya vatthu). In the Pali Text, commentary and sub-commentary of Anupada sutta, it is 
explained that if disceming on both base and object is put through simultaneously, the mental 
dhamma will be appeared clearly in the insight of meditator. (Detailed explanation can be 
seen in section V, Volume II, Nama kammatthana.) 

(2) How the pleasurable interest would be known apparently by means of the nature of non- 
delusion? 

As shown in tetrad method of absorptions, two kinds of absorptions, the lirst 
absorption and the second absorption, which are associating with pleasurable interest (piti), 
would be entered one by one and it would be emerged from it and then that pleasurable 
interest which is yoking with absorption would be discemed as the nature of dissolution and 
perishing away. By the time the pleasurable interest is discemed by and seen by vipassana 
knowledge, the meditator penctrativcly know and see both specitlc character and general 
character of pleasurable interest (= associating mental dhamma including pTti as signillcant 
object). That penetrative knowing and seeing on specitlc and general characters of 
pleasurable interest is called “it would be known by means of the nature of non-delusion 
(asammoha). Thus the pleasurable interest would be known apparently by means of the 
nature of non-delusion. (Visuddhi-\-219) 

yatheva hi arammanamukhena pTti patisamyidita hoti, evam tamsampayuttadhammapi 
drammanamukkhena patisamvidita eva hontTti. (Mahatika- 1-339) 
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As the pleasurable interest would be known apparently by leading to face with object 
of sign of full concentration of mindfulness of breathing, similarly, it should be recognized 
the fact that mind and mental concomitants which are associating dhamma with pleasurable 
interest in the same mind moment, would be known apparently by leading to face with object 
of sign of full concentration of mindfulness of breathing. (Mahatika- 1-339) 

2, sukhapatisamvedT 

3. citta sahkhdrapatisamvedT 

It should be recognized on the meaning of remaining words, sukhapatisamvedT , citta 
sahkhara patisamvedT, as shown in this way. (It refers to two kinds of knowing by means of 
both the nature of object and non-delusion.) Signihcant notes are as follows: — 

It should be recognized on the fact that agreeable feeling ( sukha ) would be known 
apparently by means of the lirst, second, and third absorption for tetrad absorption method, 
while two kinds of citta sahkhara, the feeling (yedana) and the perception (sahha) would be 
known apparently by means of four kinds of absorption. Two dhamma called feeling and 
perception are designated as citta sahkhara. 

With relating to the phrase, sukha patisamvedT, it should be recognized the fact in 
Patisambhida magga Pali Text, that “ sukhanti dve sukhdni kdyikahca sukham cetasikahca 
= it would be preached on two kinds of agreeable feeling as both bodily agreeable feeling 
(kayika sukha) and mentally agreeable feeling (cetasika sukha), in order to show the Tields of 
vipassana knowledge (vipassana bhumi) which are occurred by means of three kinds of 
generalization on five aggregates, corporeality, mentality, and sahkhara dhamma, occurring 
in 31 realms, which are occurred by 11 
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modes of situations, such as , past, future, present, internal, external etc. called miscellaneous 
sahkhara (pakinnaka sahkhara). This is because the fact that it is impossible to occur bodily 
agreeable feeling in the absorption. (It means that during the absorption is occurring, 
mentally agreeable feeling only can be occurred within mind moment of impulsion of 
absorption but not bodily agreeable feeling. Bodily agreeable feeling can be occurred by 
associating with touching-consciousness which is joyful, rootless wholesome resultant (a- 
hetuka kusala vipaka sukha-sahagata kdyavihhdna citta) but not with consciousness of 
impulsions of absorption.) ( Yisuddhi- 1 -280; MahatTka- 1-340) 

4 . passambhayam citta sahkhdram 

Passambhayam citta sahkharam means that it should be practiced by ceasing the 
feeling and perception which is called gross citta sahkhara in order to fulfil the occurrence of 
in-breath and out-breath. It should be recognized on the cessation, which is intended to be 
said indirect way as “by ceasing”, as mentioned in detailed on kaya sahkhara. 

vedandnupassand (= repeated discerning on feeling) 

It can be explained in detail. For this second tetrad instructions, in the word 
“patisamvedT = by knowing apparently on pleasurable interest”, it would be preached 
emphatically on associating feeling which occurs together with pleasurable interest with 
regarding to pleasurable interest (pTti) signiTicantly. 

In the word “ sukha patisamvedT= by knowing apparently on agreeable feeling”, it 
would be preached on agreeable feeling as a sample only. In the phrases, “ citta sahkhara 
patisamvedT, passambhayam citta sahkharam ”, it would be preached emphatically on only 
the feeling which associates with perception due to presence of the preaching that “ sahhd ca 


31 



32 * NIBBANA GAMINIPATIPADA (Pa-Auk Tawya Sayadaw) 


vedana ca cetasika ete dhammd citta patibhaddhd citta sahkhara = these two kinds of 
dhamma called perception and feeling, occur depending upon consciousness. Those are 
prepared by consciousness (Patisambhidd Magga-\ 87; M- 1-376) 

[Owing to the Buddha preached in Paticcasamuppada, that ‘‘ vihhdnjmccayd 
ndmarupam = because presence of consciousness, corporeality and mentality occur” etc. 
resulting in occurrence of mental concomitants is also due to presence of consciousness, it 
means the fact that those two dhamma called the feeling and perception, occur depending 
upon and relating to the consciousness indeed.] 

It should be recognized the fact that the Buddha preached this second tetrad 
instructions by means of vedandnupassand in this way. (Yisuddhi- 1-280; Mahatika- 1-341) 
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3.9.C. Third tetrad instructions (tatiya catukka) 

1. cittapatsamyedi assasissamiti sikkhati, 
cittapatsamyedipassasissamiti sikkhati. 

2. abhippamodayam cittam.pa. 

3. samadaham cittam.pa. 

4. vimocayam cittam.pa. 

1. citta patisamyedi 

It would be practised by knowing apparently on the consciousness in order to fulfil 
the occurrence of in-breath. 

It would be practised by knowing apparently on the consciousness in order to fulfil 
the occurrence of out-breath. 

It should be recognized the fact that the consciousness should be known apparently by 
means of four absorptions respectively in this third tetrad instructions. It also refers to two 
kinds of penetrative knowing, viz, the nature of object and the nature of non-delusion. It 
would be entered into four absorptions one by one, by taking object of sign of full 
concentration of mindfulness of breathing. In the continuum of that meditator, due to 
fulfilment of absorption and taking object of sign of full concentration of mindfulness of 
breathing, it should be known apparently on the consciousness which is associating with the 
absorption and has the object of sign of full concentration of mindfulness of breathing. It is 
because the fact that it should be known apparently on object of sign of full concentration of 
mindfulness of breathing. This is how the consciousness of absorption would be known by 
means of the nature of object. 

Four absorptions would be entered one by one. After it would be from absorption, the 
consciousness of absorption (including mental concomitants associating with absorption) 
would be generalized as three general characters by seeing the nature of dissolution and 
perishing away. During it is carrying out vipassana practice, the meditator penetratively 
knows and sees both specilic character and general character of consciousness of absorption. 
That kind of penetrative knowing can be said that the consciousness of absorption would be 
known apparently by means of non-delusion. (Yisuddhi- 1-280; Mahatika- 1-341) 

In the first instruction of the third tetrad, the Buddha instructed to breathe in and out 
by knowing apparently on the nature of object and non-delusion. 

2. abhippamodayam cittam 

It means that — it should be practiced 

(a) by enhancing the consciousness of absorption with the help of pleasurable interest which 
is associating with absorption, 
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(b) by pleasing the consciousness of absorption which occurs by taking the object of the 
nature of dissolution and perishing away of pleasurable interest (plti) of absorption, with the 
help of pleasurable interest which is the object of vipassana knowledge in order to fulfil the 
occurrence of in-breath and out-breath. 
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The bliss and great satisfaction would be occurred by means of: 

(1) mode of concentration, 

(2) mode of vipassana . 

(1) By means of mode of concentration is that — it would be entered into the first 
and second absorptions which are associating with pleasurable interest. At the moment of 
absorption, that meditator enhances and pleases consciousness of absorption with the help of 
pleasurable interest which is associating with absorption. 

(2) By means of mode of vipassana is that — after the iirst and second absorption 
were entered one by one and then emerged from it and it would be discerned by vipassana 
knowledge on the nature of dissolution and perishing away of pleasurable interest which is 
associating with each absorption. If it is discemed in this way, by the time vipassana 
knowledge are occurring, that pleasurable interest pleases and satisfies the vipassana 
knowledge which is occurred by taking the object of pleasurable interest. The meditator who 
practices in this way, can be said the person who ful ii 1 s in order to occur in-breath and out- 
breath by pleasing and satisfying the consciousness well. ( Visuddhi- 1 -280.281). It should be 
recognized as a person is very pleasing and satisfying when he see his very beloved friend. 

3. samadaham cittam 

The meaning of u samadaham cittam = it should be practiced by putting the mind well 
in order to ful (11 the occurrence of in-breath and out-breath”, is that — it should be practiced 
by putting and leading the mind on to the object of sign of full concentration of mindfulness 
of breathing with the help of entering into four kinds of absorption, the llrst absorption etc., 
in order to ful II1 the occurrence of in-breath and out-breath. ( Visuddhi- 1 -281) 

It means that — it must be practiced by putting the mind into the absorption for the 
purpose of stability of the mind on the object of sign of full concentration of mindfulness of 
breathing after the concentration has been reached up to the apex without shaking the mind 
but balanced five controlling faculties with the result that the mind of meditation never 
approach to any kind of extremity, i.e., retardation of the mind to take the object called 
linapakkha and wandering of the mind from the object called uddhacca pakkha, not 
inclination toward the object of meditation and enhancing of the mind which can cause 
restlessness of the mind in order to fulfil the occurrence of in-breath and out-breath. 

( Mahatika -1 -342) 

If the breathing is performed by occurring and entering into the absorption, it can be 
said that the mind is putting well and breathing in the samatha stage. In the vipassana stage, 
it must be as follows:_ 

For the meditator who enters into four kinds of absorptions one by one and emerges 
from it and discems the consciousness of the absorption as the nature of dissolution and 
perishing away, a kind 
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of concentration, momentary one-pointedness of the mind called khanika cittekaggata 
occurs by means of penetrative knowing and seeing the general characters called anicca 
(impermanence), dukkha (suffering), anatta (non-self) of those consciousnesses of absorption 
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of every mind moment during the vi ipassana knowledge are occurring. It can be said the 
bhikkhu who puts his mind on the object called the nature of impermanence, of suffering , of 
non-self of the consciousness of absorption, as “it would be practiced by putting the mind 
well in order to fulfil the occurrence of in-breath and out-breath”. ( Visuddhi- 1 -281) 

khanika cittekaggata — means the concentration which is capable of putting the 
mind on object momentarily. If that khanika samadhi (momentary concentration) called 
khanika cittekaggata occurs continuously by means of taking the objects of 

1. mode of impermanence, the nature of dissolution just after arising, 

2. mode of suffering, the nature of being oppressed by continuous process of arising and 
passing away, 

3. mode of non-self, the nature of lack of self ( atta ) which is the indestructible essence, of 
sahkhara dhamma, the consciousness of \ipassand is finnly fixed to those sahkhara 
dhamma due to lack of suppressing of opposite dhamma, such as delusion ( moha ) etc. The 
commentator, therefore, explained above words accordingly. (Mahatika- 1-342) 

It is essential to be noticed the fact this kind of khanika samadhi can be occurred only 
in the continuum of meditator who attained absorption and is able to carry out vipassana 
practice on sahkhara dhamma of absorption. (Those remaining kinds of khanika samadhi are 
presented in previous section.) This is the Buddha’s instruction how to put the mind well on 
the object and breathe in and out systematically. 

4. vimocayam cittam 

It would be practiced by means of delivering from opposite dhamma for a long time 
('yikkhambhana vimutti ), i.e., 

1. from hindering dhamma ( nlvarana ) by the first absorption, 

2. from initial and sustained application (yitakka, vicdra ) by the second absorption, 

3. from pleasurable interest (piti) by the third absorption, 

4. from agreeable and disagreeable feelings (sukha, dukkha) by the fourth absorption, in 
order to fulfil the occurrence of in-breath and out-breath. (Visuddhi- 1-281) 

This is the way of breathing with the help of delivering from opposite dhamma by 
concentration. The way of practice by means of vipassana is as follows: — 
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It would be entered into those four absorptions one by one and emerged from it. Then 
discerning on three general characteristics should be performed by seeing the nature of 
dissolution and perishing away of the consciousness which is associating with the absorption. 
(the consciousness and mental concomitants) 

At the moment of occurrence of vipassana knowledge, that meditator who is 
discerning by taking the object of perishing away or dissolution (bhahga) of sahkhara 
dhamma which are led by the consciousness of absorption, causes the in-breath and out- 
breath by delivering the mind ... 

(1) from perception of permanence (nicca saiiiid) by anicca nupassana 

(2) from perception of happiness (sukha sahhd) by dukkha nupassana 

(3) from perception of self (atta sahha) by anatta nupassana 

(4) from strong desire to sahkhara dhamma, nandi called sappitika tahna by nibbida 
nupassana 

(5) from lust ( raga ) by viraga nupassana which discerns the nature of dissolution of 
sahkhara dhamma 
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(6) from lust ( samudaya = raga ) by nirodha nupassana which discems the nature of 
cessation of sahkhara dhamma, 

(7) from obsession on permanence of sahkhara by patinissagga nupassana which discerns 
the perishing away of sahkhara dhamma and leading to the nibbana by means of mode of 
momentary rejecting on sahkhara dhamma, respectively. 

The Buddha, therefore, preached that “it would be practiced by delivering the mind 
from opposite dhamma in order to fulfil the occurrence of in-breath and out-breath”. Thus, it 
should be recognized on the fact that “this third tetrad instmctions would be preached by 
means of citta nupassana (repeated discerning on consciousness)”. (Yisuddhi- 1-281) 

The fact to be noticed 

Although it would be preached on the second tetrad by means of vedana nupassana, 
while the third tetrad by means of citta nupassana, it must not discern only either one feeling 
[yedana) uniquely or one consciousness ( citta ) uniquely. It must be discemed on both 
associating mental concomitants, physical bases and those mental dhamma which are 
occurred by taking the object of those corporeal dhamma respectively. It can be seen detail in 
nama kammatthana, Yolume II. 


3.9.D. Fourth tetrad instructions ( catuttha catukka ) 

1. aniccanupassi assasissarmti sikkhati. 
aniccdnupassTpassasissamTti sikkhati. 

2. viraganupassT. pa. 

3. nirodhanupassT. pa. 

4. patinissagganupassT. pa. 
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1. anicca nupassT 

It should be practised by repeated disceming as anicca (impermanence) in order to 
fulfil the occurrence of in-breath and out-breath. 

In this case, the commentator instructed to distinguish among four terms, 

1. anicca (impermanence) 

2. aniccata (mode of impermanence) 

3. anicca nupassana (repeated disceming as impermanence) 

4. anicca nupassT (the person who had fulfilled with anicca nupassana knowledge). 

tattha aniccanti pahcakkhandha. kasmal uppadavayamiattabhdva. aniccatati 

tesamyeva uppddavayahhathattam, hutva abhavo va. nibbattdnam tenevdkarena atthatva 
khanabhahgane bhedoti attho. Aniccdnupassandti tassa aniccataya vasena rupadTsu 
aniccanti anupassand. aniccdnupassTti taya anupassandya samannagato. tasma evam bhuto 
assasanto passasanto ca idha “aniccdnupassT assasissami passasissamTti sikkhatTti 
veditabbo. ( Yisuddhi- 1-281,282) 

tattha sahkhatadhammanam hetupaccayehi uppajjanam ahutva sambhavo attalabho 
uppado. uppanndnam tesam khananirodho vinaso vayo. jaraya ahhathdbhavo ahhathattam. 
yatha hi uppbdbvatthaya bhinnaya bhahgdvatthdyam vatthubhedo natthi, evam 
thitisahkhdtaya bhahgbbhimukhbvatthayampi vatthubhedo natthi, yattha jaravoharo. tasma 
ekassapi dhammassa jara yujjati,ya khanikajarati vuccati. ekamsena ca 
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uppadabhangavatthasu vatthuno abhedo icchitabbo, ahhatha “ahho uppajjati, ahho 
bhijjatrti apajjeyya. tayimam khanikajaram sandhayaha “ ahhathatta”nti. (MahdtJkd -1 - 
343,344) 

1. anicca (impermanence) 

Anicca means those five aggregates (pahcakkhandha ) indeed. Why is it called aniccal 
Owing to presence of occurrence of 

(a) the nature of arising (uppada) 

(b) the nature of perishing away ( bhahga) 

(c) the nature of static instant which is special mode that bending toward perishing instant 
just after arising, 

it is called anicca (impermanence). (It means that due to presence of three obvious sahkhara 
lakkhana called arising (uppada) perishing away (vaya) and static phase (ahhathatta), it is 
designated as anicca.) 

2. aniccatd 

Aniccata means the special mode of occurrence of arising and passing away, static 
phase which is bending toward the perishing phase, of those five aggregates only. In other 
words, it means that the momentary perishing away (khana bhahga) of those ultimate sense 
of five aggregates without situating as it’s arising phase is called aniccata. 

3. anicca nupassand 

It means that repeated disceming on those five aggregates, such as corporeality, etc., 
as anicca (impermanence) by means of aniccata through which the momentary perishing 
away of ultimate 
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dhamma is seen by vipassana insight, is called aniccdnupassand. In other words, the 
vipassana knowledge which repeatedly discerns as anicca is designated as aniccdnupassand. 

4. aniccanupassT 

The meditator who had fulfilled with that aniccdnupassand knowledge is called 
anicca nupassi. Therefore, it should be recognized the fact that the person who fulfils the 
occurrence of in-breath and out-breath by repeated discerning on those five aggregates as 
anicca can be said the person who is practicing by repeated disceming as anicca in this fourth 
tetrad instmctions. (Yisuddhi- 1-281,282) 

3.9.E. uppdda-vaya-ahhathattd 

uppdda : — Those corporeal and mental dhamma called sahkhara dhamma which are 
occurred by unity of various adaptations of respective causes, are called sahkhara dhamma. 
The sudden occurrence of newly one without it is present previously, the attaining of the 
nature of ultimate dhamma due to presence of 

(a) direct cause called hetu or janaka which is capable of arising those corporeality and 
mentality directly, and 

(b) supporting cause called upatthambhaka or paccaya which is capable of supporting to 
occur those corporeality and mentality, is called the arising (uppdda). 

vaya : — The cessation of those occurred sahkhara dhamma as the momentary 
dissolution (khana bhahga), is called perishing away (vaya). 

ahhathatta: — The occurrence of ultimate dhamma with special mode called static 
phase (thiti), which is bending toward perishing phase just after arising, is called ahhathatta. 
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sahkhata : — The Buddha preached in Sahkhata lakkhana sutta, Ahguttara Tikanipata 
(/4hg-l-150) that there are three characteristics of sahkhata, viz, the arising, static, perishing 
away, in all kinds of ultimate dhamma. The arising dhamma, then, perishes away. It is not the 
fact that the arising dhamma is the specilic one while the perishing and static dhamma is 
another kind actually. It will be clear understood as follows: — 

As it is no difference between the arising phase of one kind of ultimate dhamma and 
the perishing phase of another kind of ultimate dhamma [it means that by the time the earth 
element occurs, it is impossible to occur the perishing away of the water-element or by the 
time the contact {phassa ) occurs, it is impossible to occur the perishing away of feeling 
(yedana)], similarly by the time it is bending toward perishing phase, called the static phase 
occurs, there is no difference between ultimate dhamma. That moment bending toward 
perishing phase can be designated as jara (decaying). Therefore it is suitable to designate as 
jara of one ultimate dhamma uniquely. That kind of jara can be designated as momentary 
decaying ( khanika jara). It is right. — It is essential to non-difference between the arising 
and perishing phase of essence of ultimate dhamma, actually. If one accepts difference 
between them except non-different, a kind of misunderstanding that “another kind of ultimate 
dhamma arises while another kind of ultimate dhamma perishes away”, can be occurred in 
those person who prefers difference between them. Therefore it should be recognized on the 
fact 
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that with regarding to that jara, it is intended to say momentary decaying ( khanika jara) 
only, but not refer to old aging (jard) which is applied in conventional truth (yohara sacca), 
\.c.,pabandha thitipahhattijara = the nature of old aging of being in the aspect of 
conventional truth. (MahdtJkd- 1 -343,344) 

Due to presence of such three characteristics called arising - static - perishing away, 
the designation of five aggregates as anicca (impermanence) would be occurred. The term 
anicca is designated on those three characteristics with the result that after it would be said 
that “ aniccata ti tesamyeva uppdda vayahhathattam = aniccata means the arising, perishing 
away and static phase called jara of those five aggregates only, especially, in order to show 
the term aniccata refers to momentary cessation (khanjka nirodha), the commentator said 
that l huttva abhdvo v«’ = the nature voidness after arising is also called aniccata ”. In that 
phrase, due to previous occurrence of the nature of arising before the nature of voidness, it 
would be said in addition to “ huttva = after arising”. With regarding to the word, huttva = 
after arising, it would be clearly shown the fact that previous voidness occurs before the 
voidness (a-bhava) called perishing away occurs. (Mahatika- 1-344) 

The meaning is that — the voidness (a-bhava) are of two kinds: pdgabhdva which is 
a kind of voidances of corporeality and mentality before arising phase (uppada) and 
viddhamsdbhdva which is also another kind of voidances of corporeality and mentality after 
perishing phase. In the words, ‘7 iuttva a-bhavo vd”, a-bhdvo refers to the meaning of 
viddhamsdbhdva which is the nature of voidances of corporeality and mentality after 
perishing phase called vinasa a-bhdva. Then, owing to presence of the meaning, 

“corporeality and mentality arise from voidness called a-bhava before it arise”, of the word, 
huttvd, that word shows the fact that “the voidness of corporeality and mentality before arise 
(a-bhava) is preceding one while “the voidness of corporeality and mentality after perishing 
phase” is succeeding one. 

Corporeality and mentality are void before it arise and after perished away. Thus these 
are the nature of dhamma which is occurring temporarily as the arising phase, (uppada), 
static phas e(thiti), perishing phase (bhahga), between two kinds of voidness. Those five kinds 
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of aggregates are only impennanent dhamma ( anicca ), and the meditator who wants to 
discern repeatedly as anicca, must 

1. know five aggregates which are ultimate realities occurring in three periods, two 
continuums, 

2. know causal dhamma occuning in three periods of those five aggregates, as they really are, 

3. know 

(a) mode of dissolution after arising 

(b) modes of perishing away in every moment called anicca of five aggregates 
associating with causal dhamma, 

4. practise by seeing mode of impermanence and by generalizing as anicca, in order to fulfil 
the occurrence of in-breath and out-breath. 

If it would be practiced in that way it can be said that aniccdnnpassana knowledge 
had been fulfilled 
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thoroughly. The meditator with that aniccdnupassana knowledge can be designated as the 
person of anicca nupassi, indeed. 

2, virdgdnupassT 

\irdgdnupassiti ettha pana dve viraga khayavirdgo ca accantavirago ca. tattha 
khaviragoti sahkhdrdnam khanabhahgo. accantaviragoti nibbanam. virdgdnupassandti 
tadubhayadassanavasena pavatta vipassana ca maggo. taya duvidhayapi anupassandya 
samannagato hutva assasanto passasanto ca “virdgdnupassi assasissami passasissamiti 
sikkhatTti veditabbo. nirodhanupassipadepi eseva nayo. ( Visuddhi -1 -282) 

In the word, virdgd nupassi, there are two kinds of viraga, viz, 

(1) khaya viraga which is dissolution of sahkhara dhamma 

(2) accanta viraga which is cessation of lust ( raga ) or sahkhara dhamma, and it is called 
nibbana. 

In those two kinds, the momentary dissolution ( khana bhahga ) where momentary 
cessation ( khana nirodha) of sahkhara dhamma occurs continuously, is called khaya viraga. 
Nibbana called asahkhata where all kinds of sahkhara dhamma are totally ceased, is called 
accanta viraga. 

The vipassana knowledge which is occurred by means of discerning only on 
dissolution of sahkhara dhamma is designated as virdga nupassand. The noble Path- 
Knowledge which is occurred by means of seeing on nibbana called accanta viraga, is also 
known as viraga nupassana. It should be recognized on the fact that the person who fulfils 
the occurrence of in-breath and out-breath by completion with those two kinds of viraga 
nupassana knowledge, practices as “rirdga nupassi assasissami passasissamiti sikkhatN. 

In other words: — The vipassana knowledge, due to capability to discem as three 
general characters by taking the object of momentary dissolution of sahkhara dhamma, 
occurs continuously by means of khaya virdga nupassand. Due to bending toward the etemal 
peace, nibbana called asahkhata, the vipassana knowledge occurs by means of accanta 
virdga nupassand simultaneously. 

The noble Path-Knowledge is penetratively knowing and seeing the eternal peace, 
nibbana, called asahkhata where all kinds of sahkhara dhamma are totally ceased, with the 
help of non-delusion ( a-sammoha ). That noble Path-Knowledge which is taking the object of 
nibbana, eradicates deluding dhamma which covers sahkhara dhamma and prohibits 
dissolution of those dhamma, without any remain. Due to eradication of delusion which is 
incapable of knowing the dissolution of sahkhara dhamma, the knowledge iyijja) which is 
knowing it, had been fulfilled as it’s lunction ( kicca siddhi). That kind of knowing by means 
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of it’s function, can be designated as knowing with non-delusion ( a-sammoha). Due to 
eradication of delusion ( moha ), if dissolution of sahkhara dhamma are discemed again, it 
will be known every time indeed. That kind of knowing can be designated as khaya viraga 
nupassana which always disceming on dissolution of sahkhara dhamma by means of non- 
delusion. 
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Therefore, the noble Path-Knowledge would be occurred by means of khaya viraga 
nupassana which discerns dissolution of sahkhara dhamma by means of non-delusion. It 
should be recognized on the fact that owing to ability of disceming on nibbana called 
asahkhata where all kinds of sahkhara dhamma are totally ceased, where lust ( raga ) are 
totally ceased, by means of facing with the object directly, the noble Path-Knowledge occurs 
by means of accanta viraga nupassand, actually. (Mahatika- 1-334) 

3. nirodhd nupassi 

Similarly, it should be recognized on the word, nirodha nupassi in which two kinds of 
cessation includes: dissolution of sahkhara dhamma called khaya nirodha and the etemal 
peace, nibbana which is asahkhata dhatu, called accanta nirodha. It means that it should be 
practiced by repeated discerning on dissolution of sahkhara dhamma and by taking the object 
of nibbana where those sahkhara dhamma and lust are ceased in order to fulfil the 
occurrence of in-breath and out-breath. 

4. patinissaggd nupassi 

In the word, patinissagga nupassi, there are two kinds of abandoning (patinissagga); 

(1) pariccaga patinissaggd 

(2) pakkhandana patinissaggd. 

Those vipassana knowledge and noble Path-Knowledge which are capable of 
abandoning detilements, are called patinissagga nupassana. 


vipassana — Aniccanupassana knowledge which is repeated discerning as anicca by 
taking the object of dissolution of sahkhara dhamma, abandons wrong perception called 
perception of permanence (nicca sahha) which falls on sahkhara dhamma by means of 
temporary abandoning (tadahga pahana). Those defilements which are led by ignorance, 
craving and clinging, called kilesa vatta, those wholesome and unwholesome actions (kusa/a, 
akusala kamma) called sahkhara which are caused by that kilesa vatta, which are capable of 
forming new existence, such resultant aggregates (vipaka khandha) which are caused by that 
kilesa vatta and kamma vatta called abhi sahkhara, can be occurred in future by means of 
obsession as permanence (nicca). If the mode of disceming as impermanence (anicca) on 
dissolution process of sahkhara dhamma occurs continuously, it abandons all kinds of those 
kilesa vatta, kamma vatta and resultant aggregates called vipaka vatta by means of non- 
reoccurrable again in future. 

Those kilesa vatta, kamma vatta resultant aggregates called vipaka vatta, which are 
caused by perception of happiness (sukha sahha) and perception of self (atta sahha), are 
abandoned by means of temporarily and non-reoccurrable again in future during vipassana 
practice through which dukkha nupassana knowledge which takes the object of nature of 
being oppressed by continuous dissolution and perishing away of sahkhara dhamma, 
abandons the perception of happiness, while 
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anatta nupassana knowledge which takes the object of nature of lack of “self’ which is non- 
destructible essence in those perishing sankhara dhamma abandons the perception of self 
(<atta sahha), occurs continuously in him. Then, due to knowing and seeing faults of sahkhara 
dhamma really, i.e., the fault of impermanence, the fault of suffering, the fault of non-self, the 
fault of loathsomeness (asubha) of all sahkhara dhamma called sahkhata, which are situated 
in three worlds, viz, sensuous world, Tine-material world and immaterial world, it usually be 
occurred as entering into etemal peace, nibbana called a-sahkhata dhatu by means of 
bending toward and inclination to that nibbana which is opposite dhamma of sahkhara 
dhamma. 

The vipassana knowledge can, therefore, be designated as pariccaga patinissagga, 
due to ability to abandon deTdements together with resultant aggregates, abhi sahkhara 
dhamma temporarily. Due to occurrence of entering into nibbana by bending toward it, it is 
also designated as pakkhandana patinissagga. 

If those deTdements would be abandoned by eradication (samuccheda) without any 
remain, the noble Path-Knowledge not only abandons both wholesome, unwholesome actions 
called abhi sahkhara, which are capable of forming new existence, and the resultant 
aggregates which are caused by those deTdements and abhi sahkhara dhamma, by means of 
making a condition which is incapable of reoccurrable in future again, but also enters into 
etemal peace, nibbana called a-sahkhata dhatu, by means of facing with nibbana as it’s 
object. That noble Path-Knowledge can, therefore, be designated as both pariccaga 
patinissaggd = the dhamma which is able to abandon permanently dedlements with 
aggregates, abhi sahkhara dhamma, and pakkhandana patinissagga = the dhamma which is 
able to enter into etemal peace, nibbana called a-sahkhata dhatu by taking as it’s object. 
Those two kinds of knowledge: vipassana knowledge and noble Path-Knowledge would be 
designated as anupassana due to ability to follow preceding knowledge and take the object of 
preceding knowledge and due to ability to discem repeatedly on those preceding knowledge 
successively. 

The meaning is that — the vipassana knowledge repeated discerns as anicca, dukkha, 
anatta by taking the object of preceding vipassana knowledge, which are always arising and 
passing away so-called mode of impermanence (anicca) etc. Then the succeeding vipassana 
knowledge repeatedly discems as anicca, dukkha, anatta by taking the object of arising and 
passing away processes of preceding vipassana knowledge. Therefore it would be said 
anupassana. The noble Path-Knowledge, indeed, would also be designated as anupassana, 
due to ability to follow gottrabhu and discem nibbana which is the object of gottrabhu. It 
should be recognized on the fact that the person who completed with those two kinds of 
knowledge: vipassana knowledge and noble Path-Knowledge in order to fulfil the 
occurrence of in-breath and out-breath, can be said that he practised 
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as “ patinissagga nupassi assasissamiti sikkhati, patinissagga nupassipassasissamiti 
sikkhatr. ( Visuddhi-l-2&2 ; Mahatika- 1-345) 

This is the instmction of the Buddha in order to tullil occurrence of in-breath and out- 
breath by arising vi'passana knowledge and Path-Knowledge successively. 

3.9.F. Four kinds of anupassand 


40 



Translated by - Ahhatara Bhikkhu * 41 


ayam tavettha kayanupassanavasena vuttassa pathamacatukkassa 
anupubbapadavannana. 

yasma panettha idameva catukkam adikammikassa kammatthdnavasena vuttam. 
itarani pana tini catukkani ettha pattajjhanassa vedandcittadhammdnupassanavasena 
vuttani. ( Yisuddhi -1 -269) 

idam catutthacatukkam suddhavipassanavaseneva vuttam. purimani pana tini 
samathavipassanavasena. evam catunnam catukkdnam vasena solasavatthukaya 
dndpdnassatiya bhavand veditabba. evam solasa vatthuvasena ca pana ayam anhpanassati 
mahapphala hoti mahanisamsd. ( Visuddhi -1 -282) 

According to above explanations found in Yisuddhi Magga, the Buddha expounded 

1. the lirst tetrad instruction by means of kayanupassana, 

2. the second tetrad instruction by means of vedananupassana 

3. the third tetrad instruction by means of cittdnupassand 

4. the fourth tetrad instruction by means of dhammdnupassand, respectively. 

Among those tetrad instructions, it had been instructed to discern the second, third 

and fourth tetrad instruction by means of vedandnupassana, cittdnupassand, and 
dhammdnupassand respectively, for only those persons who had well attained absorptions 
(jhana labhi). 

In the preaching of the Buddha in that way, this fourth tetrad (catuttha catukka) would 
be preached by means of pure vipassana (suddha vipassana). In those tetrads, the Tirst, 
second and third ones, it would be expounded by means of both samatha and vipassana, 
commonly. Thus it should be recognized on the practice of mindfulness of breathing which 
has 16 modes of depending bases by means of four kinds of tetrad instructions. This way of 
practice so-called the mindfulness of breathing, which has thoroughly developed by means of 
these 16 modes of depending bases, has great advancement and improvement up to the 
Fourth Fruit-Knowledge (arahatta phala nana ) indeed. 
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3.10 Five advantages of concentration 
1. ditthadhamma sukha vihara nisamsa 

Those noble arahants who had eradicated all cankers ( asava ), due to presence of 
intention to stay peacetully for the whole day in the absorption, are able to occur and develop 
the concentration of M1 absorption. The concentration of full absorption of those noble 
arahants has the advantage called dittha dhamma sukha vihdra nisamsd = staying with 
partial happiness in recent physical and mental situations, actually. The Buddha, therefore, 
preached that — 

“Cunda ... actually, these jhanic dhamma which are capable of concentrating the 
mind on one-pointedness of the object of sign of samatha, which are developed by those 
hennits out of the Buddha’s admonishment, can not be said the practices which are capable of 
rejecting and eradicating delilements. In the admonishment of me (the Buddha) who is real 
Noble-One, those jhanic dhamma can be said only dhamma which are capable of staying 
with partial happiness in recent physical and mental situations, actually” etc. (M-l-49) 
preached by the B. (Yisuddhi- 1-368) 

Those arahants had been achieved to perform the function of Path-Knowledges and Fruit- 
Knowledges which are deserving to perform under the Buddha’s admonishment. There is no 
Miction to do anymore in order to attain the Path-Knowledge. Therefore trying to attain 
absorptions and entering into those absorptions performed by those noble arahants has 
advantages to stay with total happiness in recent physical and mental situations only. This is 
the lirst advantage of the concentration. 


2. vipassana nisamsa 

The concentration of full absorption of Mlilling noble ones (sekkha) and worldlings 
(puthujana ), which is developed by intention with the purpose of vipassand practice, is 
advantage to occur vipassana, due to occurrence of proximate cause of vipassana knowledge. 

The neighbourhood concentration which is developed by following the proper way of 
practice under the opportunity to encounter with the arising of the Supreme Buddha, which is 
suitable to attain the invaluable results called the Path-Knowledge, Fruit-Knowledge and 
nibbana along with the rounds of rebirth which is unpuriTied by those defilements, such as 
the craving (tahna) etc., has also the advantages to occur vipassana. 

“The duration when the Buddha is appearing” called buddhuppada navama khana is 
the most difficult opportunity in the world. Due to occurrence of the most difficult 
opportunity of buddhuppdda navama khana, it refers to the neighbourhood concentration of 
a meditator who fulfils vipassana practice in order to overcome the suffering of rounds of 
rebirth without delaying to attain 
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the concentration of M1 absorption but with great fears of knowledge, actually. Therefore the 
Buddha preached that — 

“samadhim bhikkhave bhdvetha samahito bhikkhave bhikkhu yathabhutam pajanatf\ 
(Sam-2- 12; Sam-3-363) = “Bhikkhus ... it should be occurred concentration; it should be 
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developed concentration; bhikkhm ... the bhikkhu with the mind that is associating with 
concentration which is well put on the object (sign of full concentration etc.), distinguishes 
thoroughly (four Noble Truths)” etc. (Yisuddhi- 1-368; Mahdtika- 1-459,460) 


3. abhihha nisamsa 

Such noble persons, indeed, fulfil various kinds of absorptions with intention to attain 
super-psychic-knowledge, such as, creating many people from single one just after emerging 
from the fourth absorption which is the basic factor of super-psychic-knowledge ( abhihhana ). 
If those persons have signiiicant wholesome deeds which were the cause of attainment of the 
super-psychic-knowledge in previous lives, the concentration of full absorption has 
advantage of super-psychic-knowledge, due to occurrence of proximate cause of super- 
psychic-knowledge of the fourth absorption or eight kinds of absorptions ( atthasamapatti ) 
which would be entered. Therefore, the Buddha preached that — 

so yassa yassa abhihhasacchikaramyassa dhammassa cittarn abhininnameti 
abhihhasacchikiriyaya, tatra tatreva sakkhibhabbatam papunati sati sati ayatane. (M- 3-138) 
= “that person leads and bends toward the mind with strong determination in order to face 
with such such dhamma, such as creating of various kinds, which is well developed by means 
of super-psychic-knowledge. If the signilicant wholesome deeds called adhikara which were 
the causes of attainment of super-psychic-knowledge in previous lives, are present 
apparently, it would be reached into a situation which is deserving to face with that that 
dhamma which can be faced by means of super-psychic-knowledge,” inM-1-138. (Yisuddhi- 
1-368) 

4. bhava visesa nisamsa 


If such persons never fall the absorption with desires to attain the existence of brahma or 
worldling persons never fall the absorption without desire to attain the existence of brahma, 
the concentration 
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of full absorption has advantage to attain special existence called brahma world (bhava visesa 
nisamsa), due to capability to attain special existence called brahma world for those persons 
with desires to attain the existence of brahma and for those persons who never fall absorption 
although they have no desires to attain that kind of existence. Therefore, the Buddha preached 
that — 

pathamam jhanam parittam bhavetva kattha upapajjanti. brahmapdrisajjdnam 
devanam sahabyatam upapajjanti. (Abhi- 2-439) 

“Which realm would be reached as rebirth for him because it would be developed the 
ilrst absorption with less efficiency? It would be reached into fellowship of brahma called 
brahmaparisajjaj' in Abhi-2-439. (Visuddhi- 1-369) 

apatthayamdnd vd — The connnentator said the words, appatthayamana va = 
“although they have no wishes”, in order to show the fact that although it never been wished 
any existence depending on any kind of kamma which are causes of reaching to various 
existences, the iunction of wish to existence (bhava patthand ) had been achieved due to 
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occurrence of fulfilment of that kamma which are causes of reaching to various existences, 
indeed”. (MahatJka- 1 -460) 

The meaning is that — although none of wishes for any existence which is 
corresponding with kamma during that kamma which is the cause to reaching various 
existences has being perfonned, unless those defilements with underlying tendency (anusaya 
kilesa), which are deposited in the continuum of corporeality and mentality of himself, are 
totally eradicated by the noble Path-Knowledge, presence of those underlying tendency 
(anusaya) is signilicant cause of occurrence of birth consciousness ( kamma vinndna). Every 
kamma developed in the continuum of any person with underlying tendency, has efficiency to 
occur resultant dhamma whenever opportunity would be occurred. Therefore, those kamma 
which are causes of reaching to various existences, play the signiiicant role in reaching those 
existences by means of fulfilment of those kamma but not depending on whither wishing to 
attain any existence has been performed or not. Although there was no wish to attain any life 
during that kamma had been developed, for a person with underlying tendency ( anusaya ), the 
sign of future existence would be appeared at the time of near death impulsions, due to 
presence of efficiency of that kamma. At that time, the occurrence of continuum of mind 
which is bending toward any existence that is correspondence of his or her previous kamma, 
is the fixed natural law for every being. The occurrence of inclination toward any kind of 
existence is due to presence of efficiency of underlying tendency which had been deposited in 
continuum of corporeality and mentality during that kamma had being perfonned. (See 
Cetana Sutta, Nidana Vagga Samyutta.) 

Not only the concentration of full absorption is capable of performing to occur new 
existence in that way but also the neighbourhood concentration is capable of perfonning 
good existences of sensual sphere ( kama sugati), i.e., existences of human being and 
heavenly beings of 6 kinds. (Yisuddhi- 1-369) 
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5. nirodha nisamsa 

By taking into heart that after eight kinds of absorptions ( samapatti ) had been 
occurred and cessation absorption ( niroda samapatti ) had been entered for throughout seven 
days without consciousness of any kind, it will be reached into the eternal peace called 
nibbdna which is cessation of these three kinds of sufferings, 

1. dukkha dukkha (bodily disagreeable feeling) 

2. viparinama dukkha (bodily and mentally agreeable feelings) 

3. sahkhdra dukkha (feeling of neutrality associating with all kinds of sahkhara 
dhamma), 

such Noble Ones called non-retumee ( andgdmi ) and arahants develop the concentration of 
full absorption. The concentration of full absorption of those Noble Ones has the advantage 
of the cessation absorption ( niroda samapatti) called nirodhdnisamsa. (Yisuddhi- 1-369) 

The cessation absorption ( niroda samapatti) is a kind of absorption in which the 
consciousness, mental concomitants and corporealities produce by mind are ceased totally. 
Those corporealities produced by kamma, temperature and nutriment remains without 
cessation take place. Those corporeal dhamma are also being oppressed by continuous 
process of arising and passing away with the result that it is designated as sahkhara dukkha. 
The commentator explained that “ sukhant riharissama = it will be staying with totally 
happiness” due to absence of mind resulting in similarity to lack of any kind of suffering 
when cessation absorption occurs although those kind of suffering called sahkhara dukkha is 
still present. (MahatTka- 1-460) 

These are advantages which can be attained by means of concentration. In this paper, 
the way of practice of concentration is presented in order to attain the right view on Four 
Noble Tmths as they really are, called vipassand nisamsd, number two advantage only. 
However, if the meditator has desire to practise four protective meditations (catu rarakkha 
kammatthdna) called, 

1. loving-kindness (metta) 

2. recollection of the nobility of the Buddha (buddha nussati) 

3. recollection of the death (marand nussati) 

4. loathsomeness (a-subbha), 

before vipassana practice is carried out, it is very appropriate time after the concentration of 
the fourth absorption through the mindfulness of breathing has been ful 1111 ed actually. (It can 
be seen in Section Nine Samatha kammatthdna, Volume V.) 

If the meditator wants to fulfil vipassana knowledge, it will be better to endeavour in 
order to complete eight kinds of noble qualities of the fourth absorption previously. 
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3.1 l.A. Eight noble qualities of the fourth absorption 

so evam samahite citte parisuddhe pariyodate anahgane vigatupakkilese mudubhute 
kammaniye thite anehjappatte bsavanam khayahbnaya cittam abhininndmeti. so idam 
dukkhanti yathabhutam pajbnati, ayam dukkhasamudayoti yathdbhutam pajbnati, ayam 
dukkhanirodhoti yathabhutam pajbnati, ayarn dukkhanirodhagdmim patipadati yathabhutam 
pajanati. (M- 1-347) 

Above Pali Quotation is an excerpt how vipassana practice can be fulfilled after the 
concentration of fourth absorption had been developed, found in Mahaassapura Sutta. This 
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kind of preaching methodology in enormous times in Pali Text. This is the instruction of the 
Buddha himself in order to know the Four Noble Truths as they really are, by means of 
endeavouring to fulfd eight noble qualities of the fourth absorption previously. According to 
those explanations found in Yisuddhi- 2-5, kmow-Commentary-1-127, each noble quality 
would be presented in this place. 

1 . parisuddha = the puriilcation 

The consciousness of (ine material sphere which is occurring as the concentration of 
the fourth absorption in the continuum of meditator is circumstantially purilied due to 
presence of purification of mindfulness caused by equanimity ( upekkhd ). In this case, 
upekkhd mans the mental concomitant called tatramajjhattata (equanimity). This equanimity 
is capable of neutralizing the mind not to reach any kind of extremity, i.e. retarding to take 
object of sign of full concentration of mindfulness of breathing called laziness ( kosajja ) and 
enhancing to take object of sign of full concentration of mindfulness of breathing called 
unrest ( uddhacca ). Due to capability of neutralizing of the mind on the object of sign of M1 
concentration, that mental concomitant is designated as tatramajjhattupekkha. Due to 
presence of efficiency of tatramajjhattupekkha, the mindfulness which is able to keep in 
mind that sign of full concentration is well purilicd. Due to presence of purilication of 
mindMness caused by that upekkha the consciousness of the fourth absorption is also 
circumstantially puritled. It is well purilied not only the mindMness but also all associating 
dhamma, indeed. It had been preached emphatically on the mindMness. (Yisuddhi- 1-163) 

2 . pariyoddta = presence of brilliant shyness 

“ parisuddhattayevapariyoddtepabassareti vuttam hoti ” (Visuddhi- 2-5, F/-Com-1 - 

127) 

Due to presence of circumstantial purillcation in that way it is shining brilliantly as well 
puriTied gold.(According to this explanation it should be recognized on the fact the 
concentration of fourth absorption has brilliant shines.) 
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3. a-nangana = free from impurities of greed, anger 

It is free from impurities of mind called greed and anger due to rejecting for long time 
(yikkhambhana pahana) of both bodily and mentally agreeable feelings (sukha, somanassa 
vedana) which are causes of occurrence of greed (lobha), and bodily and mentally 
disagreeable feelings (dukkha, domanassa vedana) which are causes of occurrence of anger 
(dosa). 

4. vigatupakkilesa = free from defilements 

If the lust and anger are abandoned for a long time, those delilements (kilesa 
dhamma) which are associating with lust and anger are also abandoned well. As those lust 
and anger are deserving to designated as angana (impurity) due to occurrence of unpuritled 
dhamma of those lust and anger, similarly, those are deserving to designated as upakkilesa 
(delilement) due to ability to occur dirtiness of mind. Due to free from impurity and dirtiness 
of mind in that way it is free from delllcments which are capable of buming and suppressing 
the mind. It is right. — Those dclllcmcnts and impurity (ahgana) such as lust and anger, are 
capable of buming and suppressing the mind. (Yisuddhi- 2-5; MahatTka-2-6,1) 
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5. mudubhuta = elasticity 

Due to occurrence of well developed by reaching in five kinds of mastery of the 
fourth absorption thoroughly, the continuum of mind is elastic as a leather which had been 
well tanned to make easily whatever he likes or a block of sealing wax which had been well 
treated. In this case, “well developed” means the concentration of fourth absorption would be 
developed frequently. As an animal skin becomes fine by tanning frequently, this mind of 
fourth absorption is also very line and subtle due to entering frequently into it. It means that 
the fine and subtle mind is reaching into mastery ( vasl bhava patta). It is right. — It can be 
said the mind which occurs in indulgent situation as one wish, is elastic. ( Visuddhi-2-5 ; 
Mahdtikd-2-1 ) 

6. kammaniya = adaptability in practice 

As the purilied gold is very easy to make any kind of jewellery whatever he likes, 
such as rings, bracelets etc., due to presence of elasticity of the mind which is free from 
impurity and delllements is adaptable to perform any function whatever he likes, the function 
of super-psychic-knowledge ( abhihhdna ) or the function of vipassana practice etc. 

tahca ubhayampi subhdvitattayevati (Yisuddhi- 2-5; I / /-Com-1-127) 

It should be recognized on the fact that those two kinds, elasticity ( mudubhuta ) and 
adaptability (kammaniya) of the mind would be occurred after it had been well developed 
proliciently by means of reaching into live mastery of that mind of fourth absorption. 
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naham bhikkhave ahharn ekadhammampi samanupassami, yam evam bhavitam 
bahulTkatam muduhca hoti kammaniyahca, yathayidam bhikkhave cittam. (Ahg- 1-4) 

= Bhikkhus ... I (the Buddha) never see any dhamma which is very elastic and 
adaptable to perform the function of practice rather than this mind which had been developed 
frequently to reach in mastery is very elastic and adaptable to perform the function of 
practice. (Ahg- 1-4) 

7. thita = presence of stability 

Due to well developed not to avoid and perish away those noble qualities, such as 
circumstantial purilication (parisuddha ) etc, the continuum of mind is not loosely in those 
noble qualities but firmly lixed well actually. That stability of consciousness of the fourth 
absorption called thita. 

8. dnehjappatta = reaching into unshaken condition 

Due to presence of stability in that way it is no shaking anymore in the mind of 
meditation. It means that due to presence of stability, the mind of meditation is very quiet on 
the object. It would be preached in this preaching methodology that the consciousness of 
fourth absorption which is firmly fixed to the object, as both thita and anehjappatta. 

In the commentary called Yisuddhi Magga, the meanings of thita and anehjappatta 
are explained in another ways as follows. 

7. thita = presence of stability 

Due to presence of elasticity and adaptability of mind in order to achieve various 
functions, such as, super-psychic-knowledge, vipassana practice etc., the continuum of mind 
is stable as one’s indulgence whatever he wishes. (Visuddhi- 2-5) 

It means that thita (= stability) is a situation which occurs as one’s desire or a 
situation which reaches into mastery. In previous method — with regarding to the phrase, 
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“v«se yattamanam hi cittam mudunti yuccatr = “it can be said the mind which occurs in 
indulgent situation as one’s wish, is elastic”, it had been shown that the consciousness of 
fourth absorption which reaches into mastery is elastic ( mudu ). It had also been shown that 
due to presence of elasticity, various functions of practices are adaptable ( kammaniya ). Thus 
as if it is reaching into mastery it would be recognized as the occurrence of elasticity and 
adaptability, similarly due to reaching into mastery, the occurrence of stability would be 
recognized as occurrence of elasticity and adaptability. It means that it should be recognized 
reciprocally. As the resultant dhamma can be explicit by causal dhamma, similarly causal 
dhamma should be explicit by resultant dhamma. Therefore, by means of occurrence of 
avoiding from shaking, the stability with firmly fixed situation is called anehjappatta. 

(. Mahdtikd-2-1 ) 
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8. dnehjappatta = reaching into unshaken condition 

The continuum of mind which is associating with that concentration of fourth 
absorption called anehjappatta, occurs by means of efficiency of six kinds of strengths or six 
chiefs called faith, effort, mindtulness, concentration, wisdom and light (= obhasagata) 
resulting in the occurrence of both opposite dhamma. The efficiency of those six kinds of 
strengths or six chiefs is so great that there is no trace of shaking caused by opposite 
dhamma, such as faithless laziness, carelessness, unrest, delusion = wrong knowing = 
misunderstanding, falling in darkness of detilements etc. No trace of faithless can inllltratc in 
the continuum of mind even as vapour. It will be explicit. — 

(a) That consciousness of fourth absorption which had been well developed up to 
reaching in fivc kinds of mastery in this way, which had been soaked by finn faith occurred 
as “it is deserving to face with abhihhana dhamma and Four Noble Truths which should be 
faced with special knowledge”, which had been well supported by strength of faith and chief 
of faith, would not be shaken by opposite dhamma, faithless ( assaddiya ). Actually, it situates 
as performance in order to occur successive upper supra-mundane dhamma. 

(b) The consciousness which had been soaked with strenuous effort, which had been 
supported by strenuous effort that is capable of linishing to admonish the former, would not 
be shaken by laziness ( kosajja ) that is a kind of unwholesome mind moment, a cause of 
occurrence of lazy person. 

(c) The consciousness which had been soaked with mindtulness, which is capable of 
finishing not to unforget repeated performing the practice of fourth absorption, which is 
capable of repeated searching the occurrence of wholesome dhamma, which had been 
supported by very strong mindfulness, would not be shaken by carelessness (pamada ) which 
is forgetting to do wholesome deeds. 

(d) The consciousness which had been soaked with concentration, which had been 
supported by concentration that is capable of putting the mind on the object of practice, 
would not be shaken by unrest ( uddhacca ). 

(e) The consciousness which had been soaked with wisdom, which had been 
supported by wisdom that has the characteristic of discriminating between bcnellttable and 
unbenellttable dhamma of that practice of mindtulness of breathing, would not be shaken by 
ignorance ( avijja ), opposite dhamma of knowledge. 

(f) “obhasagatam kilesandhakarena na ihjatf \ ( Visuddhi-2-6 ) 
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Obhasagatanti hdnobhdsasahagatam. obhasabhutena hi 
yathdvuttasambdhdnasamvaddhitena hanena samkilesapakkham yathavato passanto tato 
utrasanto ottappanto tam adhibhavati, na tena abhibhuyati. tenaha “kilesandhakarena na 
ihjatTti. etena hanapariggahitam hirottappabalam dasseti. ( MahatTka-2-8) 

The concentration of fourth absorption which occurs associating with the light of 
wisdom, would not be shaken by darkness called defdements. It is right. — Due to 
occurrence of really knowing and seeing unpurilicd dhamma (samkilesa ) by the knowledge 
which had been well developed by concentration associating with the light that has the 
function of enlightening (obhdsana rasa) Four Noble Truths as they really are, it would be 
suppressed on those all kinds of unpuritied dhamma by fearing on it. That concentration of 
fourth absorption associating with knowledge and light would not be suppressed by those all 
kinds of unpurilied dhamma. Therefore, the connnentator explained that “the concentration 
of fourth absorption which occurs associating with the light of wisdom, would not be 
shaken by darkness called defilements”. With regarding to this word, it shows apparently 
on the strength called shame (hiri), dread (otappa) which are supported by knowledge. 
(upekkha- 2-6; Mahati- 2-8) 

The consciousness which had been soaked, kept, supported by these six kinds of 
dhamma, (1) faith, (2) effort, (3) mindtulness, (4) concentration, (5) wisdom and (6) obhasa 
gata = efficiency of light = strength of shame and dread, can be designated as reaching into 
occurrence of unshaken situation (dnehjappatta). 

In this method, it would not be counted on samdhita as one factor, but thita and 
anehjappatta are separated into two factors. In another method, it would be counted on 
samahita as one factor and then thita and anehjappatta are also united as one factor. 

3.11.B. Eight noble qualities of the fourth absorption (another way of explanation) 

1. samdhita — The continuum of consciousness is well stable by concentration of fourth 
absorption. 

2. parisuddha — Due to occurrence of very far from impurities called hindrances the 
continuum of consciousness is circumstantially purilicd. 

3. pariyoddta — Due to occurrence of overcoming on gross factors of absorption called 
vitakka, vicara, pTti, sukha, which are capable of fearing, and shaking the mind, the 
continuum of consciousness is well purihed with brilliant shininess. 

[Notes: — In this method, it mentioned on “ parisuddha ” as free from hindrances 
which are capable of impurifying the mind; while on “ pariyodata ” as free from vitakka and 
vicara that are capable of shaking mind ,pTti that is capable of making conspicuous 
appearance of mind, sukha that is capable of taking into heart and feeling the object with 
happiness, respectively. Although the tirst absorption can be attained only when it is far from 
hindrances, it is not far from those hindrances compared with this fourth absorption, actually. 
Similarly, although the second absorption is far from vitakka and vicara, the third absorption 
is far from pTti, it is not far from those dhamma compared with this 
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fourth absorption, actually. Therefore, it is explained on this fourth absorption as 
li parisuddha , \ i 'pariyodbta , \ (MahatT-2-8) 

4. a-nahgana — Due to absence of unwholesome impurities, such as conceit (mana), 
wickedness (maya), pretension (satheya), which can be inTiltrated with inferior wish 
occurring depending on attainment of absorption, it is far from unwholesome impurities. 
(Visuddhi-2-6) 

Depending on attainment of absorption, a kind of conceit which is too much pride in 
oneself can be occurred. A kind of desire with conceit that “during the Supreme Buddha is 
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preaching among surroundings of disciples, it will be very good situation as if the Buddha 
always questions me only that “ bhikkhu ... how do you suggest on this dhamma ” etc., can 
usually be occurred. The wickedness ( mdyd ) which desires to conceal obvious fault can 
usually be occurred. The pretension ( sdtheya ) which is capable of pretending to be full of 
noble qualities that are not present, can also be occurred. Those dhamma called ‘conceit’, 
wickedness’, ‘pretension’ are commonly known as papaka icchdvacara (inferior wishes). 
Although these dhamma are not so gross as hindrances, these are subtle unwholesome deeds 
called ahgana (impurity), due to ability to make dirty of continuum of mind. (MahatJ- 2-8,9) 

5. vigatupakkilesa — It is free from those upakkilesa dhamma, such as greed ( abhijjhd) 
etc. which are capable of making dirty of mind. [ abhijjha (greed) is a kind of desire which is 
subtle greed attaching on absorption of oneself but not reach as sensual hindrance 
(kdmacchanda mvarana). It is unrejectable subtle greed by the first absorption. In the word, 
“greed ( abhijjha ) etc.”, with regarding to “etc.”, it should be interpreted on subtle conceit, 
wickedness and pretension etc. (Mahati- 2-8,9)] 

6. mudubhuta — Due to occurrence of having in IIvc kinds of mastery, it is well elastic. 

7. kammaniya — Due to reaching in foundation of various efficiency (iddhi), it is well 
adaptable to perform any kind of function of practice relating to dhamma whatever he likes. 

8. thita, dnehjappatta — Due to fulfilnient of practice of the fourth absorption which is 
the fundamental factor of the mind leading to desired objects, such as the object of super- 
psychic-knowledge or the object of vipassana, and due to fulfihnent of practice of 
concentration which is adaptable for “ abhimhara ” called all kinds of supreme perfections 
(paramita) that is capable of leading to any kind of enlightenment, i.e. enlightenment of the 
Buddha, enlightenment of the pacceka Buddha, enlightenment of disciple, by means of 
absence of further function of concentration rather than the fourth absorption, with the result 
that that concentration of fourth absorption had reached to signillcant role in continuing the 
way of practice, that kind of concentration situates in Ilrmly fixed condition which reaches to 
superior occurrence without shaking anymore. 

(It is ready to lead the mind either toward various kinds of super-psychic-knowledge, 
such as iddhi vidha abhihhana etc, or toward various kinds of knowledge called vipassana 
knowledge, the Path-Knowledge, the Fruit-Knowledge. The practice of the fourth absorption 
which is ready to apply in that way is designated as “ abhi nihirakkhama bhavana ”. Due to 
fulfilment of that u abhi nihdrakkhama bhdvand”, that practice of the fourth absorption 
plays the most important role in 
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various ways of practices called samapatti, vipassana, indeed. That kind of concentration is 
not only superior but also capable of making non-contentment. It is never content even 
though it had been entered for a long time in that absorption. Thus it means that this 
concentration of fourth absorption is very stable due to reaching into unshaken situation 
resulted from superior occurrence of abhi nihdrakkhama bhdvand.) (Yisuddhi- 2-6; Mahati- 
2-9) 

Actually, this concentration of fourth absorption which is completed with these eight 
noble qualities is adaptable and ready to lead the mind toward various kinds of functions of 
practices, such as creating by super-psychic-knowledge, vipassana etc. If the mind of 
meditation is intended to be led toward the object of vipassana knowledge, those sahkhara 
dhamma called the Noble Truth of Suffering and the Noble Truth of Cause of Suffering (= 
corporeality, mentality, causes and results) will be easily known and seen by penetrative 
knowledge due to presence of adaptability of the concentration of fourth absorption for 
various abhinihdra. 
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Those supreme perfections ( paramita ) which are factors of reaching to desired 
Enlightenment called Enlightenment of the Buddha, Enlightenment of the pacceka Buddha, 
Enlightenment of disciple, belong to these practices of abhihhdna and vipassana. 

These are explanations relating to eight noble qualities of the fourth absorption. In 
accordance with this explanations, the brief translations of those Pali Quotations mentioned 
above in (3.1 l.A, PAGE 502) (M- 1-347), are as follows: — 

The meditating bhikkhu who had well attained that fourth absorption with the 
consciousness, 

1. if it is circumstantially puridcd due to presence of purilication of mindfulness 
caused by upekkha (equanimity) called mental concomitant, “ tatramajjhattata ,” which is 
capable of well putting the mind on various objects of sign of full concentration, such as 
object of sign of full concentration of mindfulness of breathing, 

2. if it has brilliant shining in colour due to occurrence of circumstantial 
purification, 

3. if it lacks those impurities called lust and anger due to presence of abandoned 
impurities by means of rejecting for a long time (yikkhambhana pahana ) resulted from 
abandoning of both bodily and mentally agreeable feelings which are the causes of lust, and 
bodily and mentally disagreeable feelings which are the causes of anger, 

4. if it is avoiding from those delilements which are capable of buming and 
suppressing the mind due to occurrence of lacking impurities called lust and anger, 
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5. if it is well subtle (if it is reaching into five kinds of mastery) due to occurrence of 
fulfihnent to develop thoroughly, 

6. if it is well adaptable for various functions of practices, such as endeavouring to 
know and see the Four Noble Truths (catusacca kammatthana bhavana ) due to occurrence of 
subtle condition, 

7. if it is well situated as indulgent condition of oneself, due to presence of elasticity 
and adaptability of concentration of fourth absorption, 

8. if it is reached into occurrence of unshaken condition due to presence of supporting 
of five controlling faculties i.e. faith, effort, mindfulness, concentration, wisdom, inclines to 
attain arahatta magga hana (the Fourth Path-Knowledge) called asavakkhaya which is lost 
of leaking dhamma (cankers). That bhikkhu knows that 

1. this is the Noble Truth of Suffering (dukkha ariya sacca ) 

2. this is the Noble Truth of Cause of Suffering (samudaya ariya sacca) 

3. this is the Noble Truth of Cessation of Suffering (nirodha ariya sacca) 

4. this is the Noble Truth of Course leading to cessation of suffering (magga ariya 
sacca) as they really are. (M- 1-347) [It would be translated in accordance with explanations 
found in Visuddhi- 2-5.] 

The meditator who wants to improve vipassana practice depending upon the 
concentration of this fourth absorption must fulfil frequently in order to complete with above 
noble eight qualities ob concentration of fourth absorption. It should be practiced in order to 
reach five kinds of mastery and to occur the concentration of fourth absorption which is 
strongly supported by five controlling faculties. Only when it reaches to above situations 
well, various functions of practices, keeping in mind and discriminating on five aggregates 
called the Noble Truth of Suffering and causal relationship or the nature of Dependence- 
Origination called the Noble Truth of Cause of Suffering, will be adaptable. The lunction of 
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taking into heart those sankhara dhamma called those Noble Truth of Suffering and Noble 
Truth of Cause of Suffering (yipassana bhinivesa ) will be put through successfully. 

It would be continued to present on number two quality, 'pariyoddta \ = “if it is 
brilliant shining in colour”, as follows. — 
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3.12 The light of wisdom — Obhdsa Sutta 

cattarome bhikkhave obhasa. katame cattaro, candobhaso sariyobhaso aggobhaso 
pahhobhaso. ime kho bhikkhave cattaro obhasa. etadaggam bhikkhave imesam catunnam 
obhasanam yadidam pahhobhaso. (Ahg-\ -A51) 

= Bhikkhus ... there are four kinds of lights. Which are of four kinds that — the light of 
moon, the light of sun, the light of fire, the light of wisdom, indeed. Bhikkhus ... among those 
four kinds, the light of wisdom is the supreme one. (Ahg- 1-457) 

The Buddha preached in similar way by using synonyms, abha = colour, pabha = rays, 
aloka = light, pajjota = shining light. Those explanations relating with the light of wisdom 
can be found in the Commentary, Atthasalim, as follows:_ 

3.12.A. The light of knowledge 

pajanatTti pahha. kim pajanatil “idam dukkha”ntiadind nayena ariyasaccani. 
atthakathayam pana “pahhapetTti pahhcTli vuttam. kinti pahhdpetTtT? “aniccam dukkham 
anattad”ti pahhapeti. Sava avijjaya abhibhavanato adhipatiyatthena indriyam, 
dassanalakkhane vd indattham karotTti indriyam, pahhava indriyam pahhindriyam. 

sa panesa obhasanalakkhand ca pahha, pajananalakkhand ca. yatha hi catubhittike 
gehe rattibhage dTpe jalite andhakaro nirujjhati, aloko patubhavati, evameva 
obhdsanalakkhana pahha. pahhobhasasamo obhaso nama natthi. pahhavato hi 
ekapallahkena nisinnassa dasasahassilokadhatu ekaloka hoti. tenaha thero _ 

“yatha mahdrdja puriso andhakare gehe padTpam paveseyya, pavittho padTpo 
andhakdram viddhamseti obhasam janeti, alokam vidamseti, pbkatani ca rupani karoti, 
evameva kho mahdrdja pahha uppajjamhna avijjandhakaram viddhamseti vijjobhasam 
janeti, hdndlokam vidamseti, pbkatani ariyasaccani karoti. evam kho mahdrdja 
obhhsanalakkhanapahhcTti. (Milinda pahhd-3 8; Abhi- Com-1-165,166) 

= The nature of distinguishing knowledge is called wisdom (pahhd). Which would be 
distinguished by knowledge is that — in the aspect of Abhidhamma, the Four Noble Truths 
would be distinguished that all dhamma found in three worlds among 31 realms, except the 
craving (tahna) are the Noble Truth of Suffering, etc. while in the aspect of Suttanta, it 
would be distinguished that those dhamma, birth (jdti) etc., are the Noble Truth of Suffering 
etc. In other words, in the olden days commentary called Maha atthakathd, it had been 
explained that the nature which is capable of distinguishing is called the wisdom (pahha). 
How it would be capable of distinguishing is that — it is distinguishable as anicca 
(impermanence), dukkha (suffering), anatta (non-self). 
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Due to ability to suppress the ignorance called wrong knowing resulting in the 
meaning as occurrence of chief in penetrative knowing on the Four Noble Truths, that 
wisdom is called the controlling faculty (indriya). In other words, due to ability to occur 
controlling factor of knowing and seeing on the Four Noble Truths, it is designated as 
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controlling faculty ( indriya ). That wisdom has both the characteristic, the nature of showing 
in order to distinguish true nature of the object and the characteristic, “thorough 
distinguishing”. 

For example — When the oil-light is shined at night in dark house covered by four 
walls, the darkness which is capable of blinding the normal eye would be ceased, and the 
light shines apparently. Similarly to this example, the wisdom ( pahha ) has the characteristic 
shining in order to distinguish the real nature of object as oil-light. There is no light similar to 
the light of wisdom. It is right. If the person with vipassana knowledge practices in sitting 
position, ten thousand-fold world systems can be shined by single light. [It refers to the light 
(i obhasa ) belongs to ten kinds of upakkilesa dhamma ol' vipassand. (MiilatT- 1 -89)] Therefore, 
(in Pali Text of Milinda pahha ) the most Venerable Nagasena Thera explained as follows: — 

“Royal devotee the great king ... a man brings an oil-light into the house with full of 
darkness; as the oil-light which had been brought destroys the darkness, causes to occur the 
light, shows the light obviously, makes the colour-object easy to see, similarly, if the wisdom 
would be occurred, ... 

1. it is capable of destroying the darkness called ignorance ( avijja ), 

2. it causes the light called wisdom ( vijja), 

3. it shows apparently the ray called knowledge, 

4. it makes the Noble Truths easy to be seen. 

Royal devotee the great king ... thus the wisdom (pahha) has the characteristic 
shining in order to distinguish the real nature of object as oil-light”, said by the Venerable 
Nagasena Thera. (Abhi- Com-1-165,166) 

Then in Sub-commentary of Pacalayamana Sutta, Sattaka Nipata, Ahguttara Nikaya, 
it was explained that there are four kinds of lights of wisdom. After the most Venerable 
Moggallana had ordained, and strenuously endeavoured in order to fulfil the obligation of 
bhikkhu in the forest near Kallavalaputta village, Magadha division, he sat down with sloth 
and torpor at the entrance of corridor, due to presence of fatigue by walking throughout seven 
days. At that time the Buddha came to there and preached on seven ways of rejecting sloth 
and torpor. Here it would be presented an excerpt relating to light, number 6, how to reject 
torpor (middha). 
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3.12.B. An excerpt of Pacalayamana Sutta 

no ce te evam viharato tam middham pahTyetha, tato tvam moggallana alokasahham 
manasi kareyyasi, divasahham adhitthaheyyasi, yatha diva tatha rattim yatha rattim tatha 
diva, iti vivatena cetasa apariyonaddhena sappabhasam cittam bhaveyyasi. thanam kho 
panetam vijjati yam te evam viharato tam middham pahTyetha. (Ahg- 2-463) 

= Bhikkhu Moggallana ... unless the torpor can be avoided for you even by seeing directions 
with planets in this way, you must develop the perception of light (aloka sahha) due to 
inability to avoid torpor in that way. You must develop similarly for the night as day-time. 
You must develop similarly for the day as night-time. Thus the consciousness with the 
shining light which lacks any kind of circumstantial webs and torpor, must be developed. For 
you, by developing in this way, it is absolute certainty there will be avoiding the torpor. (Ahg- 
2-463) 
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3.12.C. Perception of light ( aloka sanita) 

alokasannanti middhavinodanaalokasanham. divasahhanti divdtisahham. yatha diva 
tatha rattinti yatha diva alokasahha adhitthita, tatha nam rattampi adhitthaheyyasi. yatha 
rattim tatha divati yatha ca te rattim alokasahha adhitthita, tatha nam divapi 
adhitthaheyyasi. sappabhasanti dibbcakkhuhanatthaya sahobhasam. (d/ig-Com-3-174) 

alokasahham manasikareyyasiti diva va rattim va suriya-pajjota-canda-maniadlnam 
alokam “ aloko”ti manasikareyyasi, citte thapeyyasi. yatha te subhavitalokakasinassa viya 
kasinaloko yadicchakam yavadicchakahca so aloko rattiyam upatitthati, yena tattha 
divdsahham thapeyasi, diva viya vigatathinamiddho bhaveyyasTti. pa. sahobhasanti 
sahbnobhasam. thinamiddhavinodanaalokopi va hotu kasinalokopi va parikammalokopi va, 
upakkilesdloko viya sabboyam aloko hbnasamutthdnovdti. (Ahg-lT-?>- 1 77,178) 

The meaning of those connnentary and sub-commentary is as follows: — 

The meditator who wants to attain super-psychic-knowledge, such as divine eye 
(dibba cakkhu abhihhbna), must fulfil eight absorptions for eight kinds of kasina, from earth- 
kasina to whit Q-kasina, previously. Those 8 kinds of absorptions on 8 kinds of kasina must be 
thoroughly ground by means of fourteen modes (cudda sakara) (see Visuddhi-2-2). After it 
had been ground thoroughly in that way, the meditator who wants to attain divine eye must 
practise in order to ready for such situation which is capable of leading to attain divine eye by 
means of thorough modes on the fourth absorption with the kasina object which is the 
fundamental factor of that super-psychic-knowledge. After it had been practised in this way, 
any kind of kasina among three kinds called f\vc-kasina, 

PAGE 513 

wYnlc-kasina, light -kasina, must be extended in order to reach the field of neighbourhood 
concentration. In this case, it had been explained that... 

“imesu capana tTsu aloka kasinamyeva setthataram. (Visuddhi-2-58) 

= “Among these three kinds of kasina, only the light -kasina is the supreme one in order to 
attain divine eye”. The meditator who wants to develop perception of light must take into 
heart as “aloka (light)”, u dloka (light)” etc. by taking the object of sunlight, moonlight, 
blazing lire, the shining light of ruby, etc. When circular shape of light occurs after changed 
from preliminary object of light at the beginning, it must be spread out those lights on ten 
directions of desired range with the result that the efficiency of light will become stronger 
gradually. When the efficiency of light becomes strong in that way — 

“ettha aloko hotiiti yattakam thanam paricchindati, tattha aloko titthatiyera". 
(Visuddhi- 2-58) 

= it must be perform strong determination as “many the light occurs within this range”, etc. 
Thus such range would be separated. Within that range, the light would be occurred really. 
(Visuddhi- 2-58) 

“ divasampi nisldittvapassato rupadassanam hoti ” (Visuddhi- 2-58) 

For the person with super-psychic-knowledge, who is observing throughout day, the seeing of 
colour-objects would be occurred really. (Visuddhi- 2-58) 

In Pacaldyamana Sutta mentioned above, the Buddha instructed the most Venerable 
Moggallana to develop and perform strong determination on the perception of light that is 
shining throughout day and night continuously. Then the Buddha continued to explain that if 
the perception of light would be taken into heart in that way, the sloth and torpor that are 
retardable factors to take the object of practice, will be removed consequently. That kind of 
light is called “ thinamiddha vinodana aloka ” = the light which is capable of removing sloth 


12 




Translated by - Ahhatara Bhikkhu * 13 


and torpor”, indeed. So as to relate that instruction, the sub-commentator of Ahguttara nikaya 
explained on four kinds of lights of wisdom (= lights of knowledge). 

parikammalokopi va, upakkilesaloko viva sabbovam aloko hanasamutthanovati. 
(dhg-tr-3-178) 

It is explained that there are four kinds of lights of knowledge, viz, 

(1) thina middha vinodana aloka, 

(2) kasinaloka, 

(3) parikammaloka, 

(4) upakkilesaloka. 
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“ upakkilesaloko viya sabboyam aloko hana samutthdnova”. (4/ig-//“-3-l 78) 

= “As the light called upakkilesa, which is the cause of defilement of vipassana knowledge 
occurring in udayavaya stage is caused by vipassana knowledge, those all kinds of lights 
mentioned above are caused by knowledge”, explained in sub-connnentary, Ahg-tT-3-ll 8. 

(3.12.C.i) thina middha rinodana aloka 

“ iti vivatena cetasa apariyonaddhena sappabhsam cittam bhdveydsf \ (Ahg- 2-463) 

= It must be developed the mind with the shining light but lacking torpor and circumstantial 
webs anymore. (Ahg- 2-463) 

Thus the Buddha instructed Venerable Moggallana to develop the mind with the light 
(=sappabhsam cittam ). Those words, u sappabhsam cittam”, is commented in commentary as 
follows: — 

“ sappabhsanti dibbacakkhu hdnatthdya sahobhasam”. (4//g-Com-3-174) 

= It must be developed the mind with the shining light in order to attain divine eye (dibba 
cakkhu abhihhana). Therefore it should be recognized on the fact that in this Pacalbyamana 
Sutta, “the light which is capable of removing sloth and torpor” = thina middha vinodana 
aloka, is a kind of light which is developed for the purpose of divine eye or it is a kind of 
light produced by the mind associating with the knowledge of divine eye. Further 
explanations can be found in Pali Text of Yibhahga and it’s commentary as follows: — 

thinamiddham pahaya vigatathinamiddho viharati alokasahm sato sampajano. (Abhi- 

2-253) 

“alokasahhTdi tattha katama sahha, ya sahha sahjhnanh sahjdnitattam, ayam vuccati 
sahha. ayam sahha aloka hoti vivata parisuddha pariyodata, tena vuccati “ alokasahhTti. 
(Abhi-2-263,264) 

alokasahmti rattimpi divapi ditthdlokasahjdnanasamatthdya vigatamvaranaya 
parisuddhaya sahhdya samannagato. (Abhi- Com-2-353) 

aloka hotTti sappabha hoti. nirdvaranatthena vivata. nirupakkilesatthena parisuddha. 
pabhassaratthena pariyodata. (Abhi- Com-2-354) 

It must be taken into heart as “light, light (b/oka)”, by seeing any kind of light, such as 
sunlight, moonlight, the shining light of ruby, blazing fire, etc. It must be taken into heart any 
kind of light which can be available in proper time and proper way. Developing shining light 
of light -kasina would be well situated at night whenever and wherever he likes as well 
developed \\ghl-kasina. At that time, that meditator must keep in mind that shining light as 
the perception of shining light 
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occurring in daytime. The perception of light must be thoroughly developed throughout night 
time as well as sloth and torpor are avoiding in daytime. It means that the meaning of “ aloka 
sanm = perception of light”, is the fact that — it would be fulfilled with circumstantial 
purilied perception, which is capable of memorizing the sunlight occurred in daytime even 
though in night time, which is lacking hindrances of sloth and torpor totally. 

This perception has not only the shining light but also occurrence of lacking in any 
kind of hindrances called nivarana with the result that it is uncovered due to occurrence of 
ability to take into heart the object of light. Due to reaching into the lield of neighbourhood 
concentration in this stage, those impurities called hindrances are removed totally and those 
dehlements which have the same depended factors of hindrances are also far from him. 

Those impurities of delllcmcnts are unwholesome dhamma which are capable of making 
dirtiness of mind. Due to absence of impurities of delilements, the mind of meditation is 
circumstantially purilied. Due to presence of brilliant shining light it is circumstantially clear. 
(AMi-2-253,263,264; AMi-Com-2-354) 

This preaching refers to “ thina middha vinodana dlokd\ which can be produced by 
mind of meditation at the tield of neighbourhood concentration, before the full concentration 
of first absorption, in the continuum of bhikkhu who is practising light -kasina. Therefore it 
should be recognized on the fact that those shining lights which are producing during the 
neighbourhood concentration of the lirst absorption that has the object of light -kasina, are 
also designated as “ thina middha vinodana aloka = the light which is capable of removing 
sloth and torpor. 

(3.12.C.ii) kasindloka 

The practice of light -kasina ( aloka-kasina ) which is the proximate cause of divine eye 
has also ability to produce light. It is a way of practice called kasina at which the sign of light 
is taken as object and developed frequently. Then the shining light is present in all kinds of 
super-psychic-knowledge including divine eye and all remaining kasinas, which are 
fundamental factors of vipassana knowledge, respectively. When it would be reached into 
sign of full concentration, all circular objects of kasina usually become brilliant bright. 
Especially, the fir Q-kasina, whit c-kasina and light -kasina have greater efficiency in producing 
shining light actually. However, in this case, with regarding to the phrase, “ sabboyam aloko 
hana samutthanova = all kinds of lights are produced by knowledge”, it should be recognized 
on the fact that those lights are also produced by knowledge associating with the absorption 
of kasina. Then it can be appeared a question whether or not the light of kasina is produced 
by knowledge. 

kevalahhi samadhilabhino upatthdndkdramattam sahhajametam. ( Yisuddhi- 1 -122) 

= This sign of full concentration of kasina is a kind of sign which is produced by pure 
perception of practice ( bhavand sahhd) only, which is merely mode of appearance in the 
knowledge of meditator who attains the neighbourhood concentration. 
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According to above explanations, due to presence of perception of practice, the sign 
of full concentration of kasina occurs consequently and then the perception of practice can 
not be occurred as a single perception uniquely but associating with the knowledge 
simultaneously. It can be occurred only in the continuum of meditator who attains the 
neighbourhood or full concentration and then those concentration of neighbourhood and full 
absorptions and knowledge occur together with in the same mind moment. It should be 
recognized on the fact that it would be commented emphatically on the perception (sahhdj'. 
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Therefore it should be recognized on the fact that the shining light produced by taking the 
object of sign of full concentration of kasina, is designated as “kasinaloka”. 

(3.12.C.iii) parikammaloka 

There are two kinds of parikammaloka, viz, the parikamma which is the fundamental 
factor of super-psychic-knowledge and the parikamma which is the fundamental factor of 
absorption, respectively. 

tattha ukkaloko viyaparikammakale kasinaloko. ( Visuddhi-2-58 ) 

= In that example, by the time making preliminary object (parikamma ) which is the 
lundamental factor of super-psychic-knowledge, should be recognized as “the blazing fire of 
grall”. 

Above explanation can be found in the Section of Dibba cakkhu abhihhana. In this 
case, thorough grinding by fourteen modes on eight kasina objects which are fundamental 
factor of divine eye, is also a kind of preliminary object [parikamma ). Then the circular shape 
of light -kasina or any other kasina, is developed by spreading it out up to reach the Tield of 
neighbourhood concentration for the purpose of divine eye. It is also designated as 
preliminary object just before the impulsion of super-psychic-knowledge arises. During that 
moments of preliminary object, the light is present really. 

The next kind is the preliminary object which is fundamental factor of absorption. The 
practice is performed by taking the object of any circular shaped, such as earth -kasina, light- 
kasina, etc. The circular shape of natural earth or light through which a such kind of practice 
is developed as it’s object and then that kind of practice is designated as “ parikamma 
bhavana’’’ (= preliminary practice) and those signs of circular shapes are called parikamma 
nimitta (= preliminary sign). 

When that any kind of kasina object is taken as object by shutting and opening the eye 
altematively, for such time, that sign is kept in mind well. It appears obviously in the mind- 
door as well as it is seen by natural eye. That object seen obviously in the knowledge is 
designated as uggaha nimitta (= sign of preliminary concentration). Due to ability to take 
well on previous parikamma nimitta by mind, it is designated as uggaha nimitta. That way of 
practice is called parikamma bhavana resulting in the occurrence of parikamma samadhi (= 
preliminary concentration) only. However, the preliminary concentration which takes the 
object of this uggaha nimitta is subtler and stronger than the preliminary concentration which 
takes the object of parikamma nimitta. 

When the meditator who has concentrated mind with preliminary concentration by 
taking the object 
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of uggaha nimitta, continues to fulfil the practice for one time a kind of sign, which is the 
same size and shape of that uggaha nimitta situates and firmly fixed in the mind. It appears 
obviously and it is more brilliant that uggaha nimitta about many hundreds times. It is 
designated as patibhaga nimitta (= sign of full concentration). The practice which is 
developed by taking the object of sign of full concentration is designated as upacara bhavana 
(neighbourhood practice) and that kind of concentration is also designated as upacara 
samadhi (= neighbourhood concentration). 

Before it is reached into the field of neighbourhood concentration, the shining light 
usually appears, due to the knowledge associating with preliminary concentration 
(parikamma samadhi) which is quite adjacent to neighbourhood absorption. Those kinds of 
lights are designated as parikammaloka (the light produced by preliminary concentration). It 
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should be recognized on the fact that those preliminary concentration of remaining meditation 
subjects in samatha stage are also capable of producing lights similar to kasina-o bject. It is 
absolutely certain the light will be produced in higher concentrations, neighbourhood and full 
absorptions with regarding to Nimitta Sutta that will be continued to present later. 

In the practice of mindfulness of breathing, there are also three kinds of signs, 
preliminary sign (parikamma nimitta), neighbourhood sign ( uggaha nimitta) and sign of full 
concentration (patibhaga nimitta). Preliminary concentration (parikamma samadhi) that is 
taking the object of neighbourhood sign and those concentrations which are taking the objects 
of sign of full concentration, can produce the shining light really. 

In the Mahatika it is explained that by the time the preliminary and neighbourhood 
concentrations are occurring before the full absorptions of various meditation subjects, are 
also designated as “ parikamma ”. 

Explanation of MahdtTkd 

ito pubbe parikammananti ndndvajjanavTthiyam parikammadnam. (Mahati- 1-161) 
One kind of consciousness of impulsion of neighbourhood concentration of sensuous 
sphere, which is adaptable to occur the impulsion of full absorption called “ mahaggata ”, is 
designated as parikamma. This explanation refers to impulsion of neighbourhood 
concentration of sensuous sphere, which is known as parikamma that belongs to cognitive 
process of full absorption. 

However the real meaning of above quotation found in Mahatika is as follows. — 
ito pubbe parikammanam upari appanayaca anulomato anulomdnitipi vuccanti. 
(Visuddhi- 1-134) 

= Those impulsions of neighbourhood concentration of sensuous sphere, which belongs to 
cognitive process of full absorption, which is known as “ anuloma ”, carries out not only the 
function of preceding ‘ parikamma', but also to occur succeeding full absorption. Due to 
adaptability ofboth preccding parikamma and succeeding full absorption, those impulsions 
of sensuous sphere are designated as anuloma (= successive). (Yisuddhi- 1-134) 
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With relating to the phrase, u ito pubbeparikammdnam = preceding ‘ parikamma ’ of 
cognitive process of full absorption”, the sub-commentator (Mahatika Sayadaw) explained 
that the preceding parikamma does not mean on an impulsion called parikamma which 
belongs to cognitive process of full absorption. All impulsions belongs to preceding cognitive 
processes with various advertences, before the cognitive process of full absorption occurs, are 
known as parikamma due to ability to provide the occurrence of impulsions of full 
absorption, explained by MahatTka Sayadaw. 

According to explanation of MahatTka, it should be recognized the fact that all 
impulsions which had been occurred in preceding cognitive processes before the cognitive 
process of full absorption occurs, are known as “ parikamma 

Preceding cognitive process before cognitive process of full absorption arises, are 
those cognitive processes occurring in the fields of parikamma samadhi and upacara 
samadhi. Due to presence of powerful supporting factor of those cognitive processes, 
cognitive process of full absorption would be occurred. 

In this case, those cognitive processes with various advertences means numerous 
cognitive processes which had been occurred before cognitive process of full absorption 
arises. Those cognitive processes which are taking the object of sign of practice (samatha 
nimitta), such as, object of sign of full concentration of mindfulness of breathing etc, are 
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mind-door cognitive processes. Each cognitive process consists of specific kind of 
advertence as natural fixed law. With regarding to the words, “cognitive processes with 
various advertences”, it means not single process but numerous cognitive processes which are 
designated as “parikamma”. It should be recognized on the fact that the shining light 
produced by the knowledge which is associating with those impulsions called parikamma is 
called “parikammaloka”. 

(3.12.C.iv) upakkilesaloka 

There is a kind of light called obhasa which will be presented in the section of 
udayabbaya hana. It is also known as upakkilesaloka. (It will be explained in detail in 
Section nine, Volume V.) 

With regarding to explanation found 'mAhguttara-tTka-3-\l%, “all kinds of lights are 
produced by knowledge as the light of upakkilesa, that is impurity of vipassana knowledge”, 
if one can accept the presence of light of upakkilesa, it must be accepted the fact that 
remaining three kinds of lights are also obviously present, due to ability to occur by 
knowledge only. 

What is the light of knowledge? 

There is a reasonable question that whether the light is present in mental dhamma or 
not and what is the light of wisdom or the light of knowledge? The answer can be found in 
the section of upakkilesa, udayabbaya hana stage, Yisuddhimagga, Mahatika, Volume 2. It 
was explained on those shining lights produced by the knowledge of arising and passing 
away ( udayabbaya hana). It should be 
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recognized on the remaining lights in similar way. 

vipassanobhasoti vipassandcittasamutthitam, sasantatipatitam utusamutthdnahca 
bhasuram rupam. tattha vipassandcittasamutthitam yogino sanratthameva pabhassaram 
hutva titthati, itararn sarTram muhcitva hdndnubhdvdnurupam samantato pattharatti, tam 
tasseva pahhayati, tena phutthokase rupagatampi passati. passantoca cakkhimhhanena 
passati, udahu manovihhdnendti vTmamsitabbanti vadanti, dibbacakkhulabhino viya tam 
manovihhdnavihheyyamevdtiyuttam viya dissati. (MahatT-2-42 8,429) 

The meaning of above quotation of MahatTka is as follows. — 
vipassanobhdsa (= the light of vipassand knowledge) is the shining lights of colour 
object ( rdpdrammana ) which are consisting in pure-octads produced by mind of meditation 
(cittaja ojatthamaka rupa ) and pure-octads produced by temperature (utuja ojatthamaka 
rupa). It will be clear understood. — Every mind moment depending on physical base 
(hadaya vatthu) within the heart can produce numerous corporeal units called cittaja 
ojatthamaka rupa with the nutriment (ojd) as eight factor. Those corporealities are incapable 
of occurring uniquely but a group called corporeal units (rupa kalapa). Unit or kalapa is the 
smallest system of corporeal dhamma in the aspect of Abhidhamma (Noble philosophical 
doctrine) of the Buddha. It is about or smaller than the size of u paramd minute sub-particles” 
called “paramanumyu”. If each corporeal unit is analysed by knowledge in the aspect of 
ultimate reality, it consists of at least eight kinds of nature of corporealities, pathavT, apo, 
tejo, vayo, vanna, gandha, rasa, oja, etc. Due to presence of oja (nutriment) as eighth factor, 
it is designated as ojatthamaka rupa. It is caused by mind and then it is called cittaja rupa. 
(Sometimes, if the sound (sadda) is also present, the corporeal unit consists of nine kinds of 
nature of corporealities. In this stage, it is explained emphatically on those corporealities 
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produced by mind of samatha practice or vipassana practice with the result that sound is 
omitted to explain.) 

Among those eight kinds of nature of corporealities, the colour-object called vanna, if 
it is produced by mind of meditation ( samatha ) of vipassana, is brilliant shining colour 
(bhdsura riipa ). 

[Notes: Those concepts, “the birth consciousness can not produce corporeality” and 
“the death-consciousness of arahant can not produce corporeality”, are accepted by all 
commentators. However the concept that “whether remaining kinds of death-consciousness 
can produce corporeality or not’’, is controversial in scriptures.] 

That brilliant shining colour ( bhasurariipa ) is present in every corporeal units 
produced by mind and the more those corporeal units in number, the brighter in shining 
colour of those corporeal units. 
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The brightness of colour object, therefore, depends on efficiency of the knowledge. 

Those mental dhamma which are associating with the consciousness of ( samatha ) 
vipassana practice are generally, 34 mind and mental concomitants. [Those are 34 in the iirst 
absorption, while 32 in the second absorption, 31 in the third absorption, 31 in the fourth 
absorption, respectively. The mental concomitant called compassion ( karuna ), would be 
included in the absorption of compassion, while the sympathetic joy ( muditd ) would be 
included in the absorption of mudita. It can be seen in Section 5, Nama kammatthana .] 

Among those mental dhamma the mental concomitant, knowledge (= wisdom) called 
panhindare is also included. It means that the brightness of colour object depends on 
efficiency of that knowledge. 

[Notes: The efficiency of knowledge also depends on both present factors and 
fulfilled perfections ( paramita ) in previous lives, such as, (1) sappurisupanissaya = 
associating with noble persons, the Buddha, etc., (2) saddhammassavana = listening to 
dhamma preached by noble persons, (3) yonisomanasikdra = wise attention, (4) 
dhammdnudhamma patipatti = respectfully fuffilling those practices which are adaptable to 
nine kind of Supra-mundane dhamma, etc.] 

Then each corporeal unit produced by mind consists of temperature (tejo) that is 
called “w/w”. That temperature (utu) can give rise to new corporeal unit with the nutriment as 
eight factor. Depending on efficiency of knowledge of practice, each temperature or lire- 
element within corporeal unit produced by mind, is capable of producing many generations of 
corporeal units called utuja ojatthamaka kalapa successively. The colour objects 
(nipdrammana) within those corporeal units are also brilliant shining ( hhasura rupa ) of 
which the brightness depends on efficiency of knowledge. Those corporeal units produced by 
temperature (utuja rupa ) are designated as sasantatipatita utusamutthana = corporealities 
produced by temperature, which fall in the continuum of oneself. 

[Notes: With regarding to the phrase, “ sasantatipatita utusamutthdna ” = 
“corporealities produced by temperature, which fall in the continuum of oneself’, it should 
not be assumed on the fact that those corporealities produced by temperature of remaining 
three kinds, i.e., kammaja tejo = temperature within corporeal unit produced by kamma, 
aharaja tejo = temperature within corporeal unit produced by nutriment, utuja tejo = 
temperature within corporeal unit produced by temperature, are also included. In this case, it 
should be recognized the fact that it refers to only those corporealities produced by mind 
which is associating with knowledge of (samatha) vipassana practice. However, for instance, 
as if a house is burned, surrounding houses adjacent to buming one are also bumed readily, 
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similarly, when colour objects of corporeal units produced by mind are brilliant shining, 
those colour-objects of remaining corporeal units produced by kamma, nutriment, 
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temperature, which are adjacent to the former, also become brilliant shine consequently. Due 
to quite close to each other, the light produced by various corporeal units usually occur 
continuously as shining rays. Therefore, it should be recognized on the fact that the phrase, 

“sasantatipatita utusamutthana”, is explained in order to know the fact that it is now the light 
of corporealities produced by temperature, which fall in the continuum of “extemal 
(bahiddha)”.] 

Among those two kinds of corporeal units produced by mind and temperature, the 
shining lights of colour-objects consisting in corporeal units produced by mind of meditation, 
situates inside the body only, while those lights of colour-object consisting in corporeal units 
produced by temperature spreads out both internally and extemally up to ten directions of 
considerable range depending upon efficiency of the knowledge. Those shining lights are 
obvious in the knowledge of that meditator only. (It means that it is not obvious for 
surrounding persons.) 

That meditator can see various kinds of colour-objects situating in all directions, 
which are contact with those shining lights. In this case, noble teachers suggested that it 
should be scmtinized whether it would be seen by seeing-consciousness or not, but by mind- 
consciousness ( mano vihhdna) only. According to the assumption of Mahdtika Sayadaw, as 
those noble person with divine eye can see those colour-objects by mind-consciousness called 
super-psychic-knowledge of divine eye ( dibba cakkhu abhihhdna), similarly, it would be 
reasonable the fact that those various kinds of colour-objects would be seen by mind- 
consciousness (of samatha and vipassana practice). [These are the meaning of above 
quotations found in MahatTka.] 

The proximate cause 

In this case, the proximate cause of greater or lesser efficiency of knowledge is the 
concentration (samadhi) because the Buddha preached in Ahguttara Nikaya-3-259, on the 
fact that “ samahito yathabhutam janatipassati” = “the person with sufficient concentration 
knows and sees (dhamma) as they really are”. Therefore if one desires to attain the brighter 
light of knowledge, he must develop the higher concentration accordingly. Those kinds of 
taking into heart on sign of practice (samatha nimitta), such as object of sign of full 
concentration of mindfulness of breathing is a kind of wise attention (yoniso manasTkara), 
indeed. 

It is metaphorical usage 

According to above explanations of Mahatjkd Sayadaw, it should be recognized on 
the fact that the tenn, “light of knowledge”, is a kind of metaphorical usage only. It should 
be recognized that it is “ phalupacara ” usage in which the term, “light of vipassana 
knowledge” (samatha knowledge), is 
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applied metaphorically on causative knowledge by which the resultant corporeal units 
produced by that knowledge and successive generations of corporeal units produced by 
temperature, can produce shining lights from their colour-objects. In brief, it should be 
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recognized on the fact that there is no light in the knowledge but in corporeal dhamma 
produced by that knowledge only. 

3.12.D. It can be seen on various kinds of colour objects 

With regarding to above quotation of MahatTka, “tena phutthokase riipagatampi 
passatf \ it means that the meditator can see various kinds of colour-objects situating in all 
directions, which are contact with those shining lights”, and the efficiency of that light is also 
explained in the commentary as follows: — 

so kho pandyam obhaso kassaci bhikkhuno paUahkatthanamattameva obhasento 
uppajjati. kassaci antogabbham. kassaci bahigabbhampi. kassaci sakalaviharam, gavutam, 
addhayojanam, yojanam, dviyojanam, tiyojanam. pa. kassaci pathavTpa!ato yava 
akanitthabrahmaloka ekalokam kurumano. bhagavato pana dasasahassilokadhatum 
obhasento udapadi. ( Visuddhi-2-270) 

= The range of that light occurs at only the surrounding of sitting place for some bhikkhus, 
while inside the room for some bhikkhus, and up to outside the room for some bhikkhus. It 
occurs around the whole monastery, about three miles ( gavuta ), about six miles ( atda 
yojana), about 12 miles ( yojana ), about 24 miles (dviyojana), about 36 miles ( tiyojana ), and 
from the earth to the highest world of fine material plane ( a-kanittha brahma loka), in various 
ranges for various meditating bhikkhus respectively. Those shining lights of the Buddha, 
indeed, would be occurred obviously all around ten thousands solar systems. (Yisuddhi- 2- 
270) 

Relating to various ranges of those shining lights in various meditators had been 
explained by two examples in the Yisuddhimagga as follows: — 

Two meditating old Mahd Theras were staying inside one building with two spires, at 
Cittala Mountain, very famous monastery in Sri Lanka. The night when two old Maha Theras 
discussed the dhamma relating with efficiency of light was one of moonless nights of 
uposatha days with total darkness due to coverings of clouds in eight directions. 

By the time four kinds of factors, 

(1) midnight of moonless day, 

(2) inside the Cittala mountain forest monastery which situated in dense forest, 

(3) it was covered with heavy clouds throughout all directions, 

(4) lacking in any light, lightening etc., 
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were completed resulting in dense darkness was full of in that room. At that time, the younger 
Maha Thera asked that — 

bhante mayham idani cetiyahganamhi sihasanepancavanndni kusumdni pahhdyanti. 

(Visuddh i- 2-270) 

= “Bhante ... now it is otmously appeared in the knowledge of me that those llowcrs with 
five kinds of colours are present on the noble stage called ‘ sThasana ’ in the square of 
pagoda”. 

sayane tattha santharitani pahcavanndni kusumani, visadahanassa obhasena 
pharitatthane rupagatahca dibbacakkhuno viya pahhayanti. (MahatT-2-429) 

The building where Maha Theras usually stay, consists of bedrooms surrounded by 
corridors and covered by double walls. Those shining lights produced by vipassana 
knowledge of younger Mahd Thera penetrated both two walls and reached up to the square of 
pagoda. At the time of marvellous sunset, those Howers with five different colours were 
offered on the noble stage called sThasana in the square of pagoda with regarding to the 
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incomparable supreme noble qualities of the Buddha. For the meditator with clear vipassana 
knowledge, various kinds of colour-objects which are situating a such place within the range 
of shining lights of knowledge contact as the noble person with divine eye. Therefore, the 
younger Mahci Thera asked that “ bhante ... now it is obviously appeared in the knowledge of 
me that those llowcrs with livc kinds of colours are present on the noble stage called 
sThasana in the square of the pagoda”. (MahatJ-2-429) 

The elder Maha Thera replied to younger one that — 

“anacchariyam avuso kathesi, mayham panetarahi mahasamuddamhi yojanatthane 
macchakacchapa pahhayantr ( Visuddhi-2-21Q) 

= “Avuso ... you have say so a little bit wonder at all! Now those lishes and turtles are 
obviously appeared within oneyojana (about 12 miles) range of the great ocean”. (Yisuddhi- 
2-270) 

Here the meditator should not neglect the fact that the meditator can see both those 
Aowers with five kinds of colours and fishes and turtles, which are situated in such place 
within the range of shining lights contact. Then it should be accepted the fact that one 
meditator can see various kinds of colour-objects by those shining lights produced by 
remaining consciousnesses of samatha practice, such as kasinaloka, parikammaloka, similar 
to those shining lights produced by vipassana knowledge and super-psychic-knowledge 
(abhihhdna). This is because of the fact that although efficiency of lights may be varied 
depending on knowledge, all those lights have the same root, the knowledge only. 
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Unless above explanations are well accepted, it should be continued to read about the 
fundamental basis of divine eye, kasinaloka and parikammaloka as follows: — 

3.12.E. kasindloka-parikammdloka 

imesu ca pana tTsu dlokakasinamyeva setthataram. tasma tam va itaresam vd 
ahhataram kasinaniddese vuttanayena uppadetva upacarabhumiyamyeva thatva 
vadd.hetabbam.pa. vaddhutitthdnassa antoyeva rupagatam passitabbam. nipagatam passato 
panassa parikammassa varo atikkamati. tato aloko antaradhayati. tasmim antarahite 
rupagatampi na dissati. athanena punappunam pddakajjhanameva pavisitva tato vutthdya 
alokopharitabbo. evam anukkamena aloko thamagato hoti. (Yisuddhi- 2-58) 

The meaning of above Pali Quotation is as follows: — 

The meditator who wants to see the world by divine eye must fulfil thorough grinding 
of the mind by means of fourteen modes on eight kasina-o bjects, from the earth -kasina to 
whit-kasina through which eight kinds of absorptions, from the li rst absorption to the 
absorption of neither-perception-nor-non-perception, would be performed properly and 
fulfilling eight kinds of noble qualities of the fourth absorption and then it should be 
performed the occurrence of proximate cause of divine eye through any one of three kasina- 
objects, i.e., the fir e-kasina, whit e-kasina and light -kasina. Then the circular shape of kasina- 
object should be extended by making as the object of neighbourhood absorption but not that 
of full concentration. Unless it is extended up to the field of neighbourhood concentration, the 
impulsion of super-psychic-knowledge of divine eye can not be occurred in the continuum of 
meditator. If it is extended on the circular shape of kasina-o bject up to the field of full 
absorption, the object of kasina, which has dependence as fundamental basis of absorption 
(pddakajjhdna) only, can be occurred, but not super-psychic-knowledge which depends on 
that fundamental basis of absorption. That kind of parikamma (preliminary sign), which had 
been performed up to the field of neighbourhood concentration only has the efficiency to 


21 



22 * NIBBANA GAMINIPATIPADA (Pa-Auk Tawya Sayadaw) 


occur impulsion of super-psychic-knowledge actually. [These explanations refers to only 
those persons with eight kinds of absorptions for ten kinds of kasina, who can thoroughly 
grind on those absorptions by fourteen modes.] 

Among those three kinds of kasina objects, only the light -kasina is the supreme one 
for the purpose of attainment of divine eye. Therefore, any one of those three kasina-o bjects, 
the light -kasina or the fir e-kasina or the white-kasina, must be extended up to the field of 
neighbourhood concentration. 

The meditator should observe all kinds of colour-objects within the range of shining 
lights extended and contact with. For the bhikkhu who observes various colour-objects which 
are presenting outside 
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the range of shining lights, the process (vara) has reached beyond parikamma. (In this case, 
parikamma means neighbourhood concentration by taking the object of light -kasina which is 
extended to such range. If the light-kasma-object is given up to observe but various colour 
objects which are presenting outside the range of light-kasina, are observer one-sidedly, the 
concentration falls back and it can be said that the process has reached beyond parikamma. 
Due to occurrence of decreased concentration, the shining lights disappear and various 
colour-objects can not be seen. (Due to presence of efficiency of kasinaloka, various colour- 
objects can be seen in knowledge. Then the lights of kasina (kasinaloka ), in tum, is also 
produced by efficiency of parikamma called the practice which is fulfilled in order to reach 
the lield of neighbourhood concentration. Therefore unless parikamma is well performed 
both two processes called lights of kasina and seeing on various colour-objects will be 
doomed to failure.) At that time, that meditator must enter the neighbourhood concentration 
of absorption which is the fundamental basis of divine eye frequently and after emerged from 
it and then the range of shining lights must be extended again. It must be performed 
frequently on the process of entering and spreading the lights alternatively. If the meditator 
fulfils continuously in this way, the range of shining lights become larger and stable for long 
time. At that time — 

such range of a place would be separated and strongly detennined that “may shining 
lights be occurred within this range”. At that range of a place, the shining lights occurs 
continuously. The meditator can see various kinds of colour-objects throughout day really. 
(Visuddhi-2-5 8; MahatT- 2-61,62) 

These explanations are very reliable evidence found in scriptures relating to the fact 
that various kinds of colour-objects can be seen by shining lights called kasinaloka, 
parikammaloka. 

3.12.F. The reason of noble teachers who have no desire to accept shining lights 

Some noble teachers have no desire to accept the fact relating to shining lights which 
are associating with either minds of meditation of samatha and vipassana or wisdom 
associating with those minds of meditation. The reason why they can not accept is that they 
rely on the following explanation found in commentary. 

kim pana cittassa vanno nama atthltP. natthi. (d/ig-Com-1-45) 

= Has the mind colour called vannal No. (d/ig-Com-1 -45) 
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With regarding to this explanation found in connnentary, they have no desire to 
accept the presence of shining lights in mind of meditation of both samatha and vipassana. 
However, above connnentary explained with intended to show the fact that the mind is 
mental dhamma while the colour (yanna) is corporeal dhamma, resulting in lacking the 
colour in mind indeed. In this paper, it is not intended to say the mind has shining light but 
the latter can be called light of samatha, light of vipassana, light of knowledge, resulting 
from the brightness of colour of corporeal units produced by mind of meditation and that of 
colour of corporeal units produced by temperature, as mentioned above. If the meditator has 
no desire to accept the brightness of colour of those corporeal units produced by mind and 
temperature, it should be continued to read the following Sutta preached by the Buddha 
himselT 

3.12.G. Adhicitta Sutta (nimitta sutta) 

adhicittamanuyuttena bhikkhave bhikkhuna tmi nimittani kaiena kalam manasi 
katabbani. kalena kalam samadhinimittam manasi katabbam, kalena kalam paggahanimittam 
manasi katabbam, kalena kalam upekkhanimittam manasi katabbam. sace bhikkhave 
adhicittamanuyutto bhikkhu ekantam samadhinimittamyeva manasi kareyya. thanarn tam 
cittam kosajjaya samyatteyya. sace bhikkhave adhicittamanuyutto bhikkhu ekantam 
paggahanimittamyeva manasi kareyya. thanam tam cittam uddhaccaya samyatteyya. sace 
bhikkhave adhicittamanuyutto bhikkhu ekantam upekkhanimittamyeva manasi kareyya. 
thanam tam cittam na samma samadhiyeyya asavanam khayaya. yato ca kho bhikkhave 
adhicittamanuyutto bhikkhu kalena kalam samadhinimittam manasi karoti, kalena kalam 
paggahanimittam manasi karoti, kalena kalam upekkhanimittam manasi karoti. tam hoti 
cittam muduhca kammaniyahca pabhassarahca, na ca pabhahgu, samma samadhiyati 
asavanam khayaya. (Ahg- 1-258) 

(3.12.G.i) Complete translation of above Sutta can be seen in coming section 4 page 595, 
riipa kammatthdna. 
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(3.12.G.ii) The meaning of adhicitta 

adhicittanti samatha vipassana cittam (Ahg-Com-2-221) 

ekadasamepi adhi cittam samatha vipassana cittameva (d/ig-Com-2-228) 

dasakusalakammapathavasena uppannam cittam cittameva. 
vipassanapadakaatthasamapatticittam vipassanacittahca tato cittato adhikam cittanti 
adhicittanti aha “adhicittanti samathavipassana citta”nti. anuyuttassati anuppannassa 
uppadanavasena uppannassa patibruhanavasena anu anu yuttassa, tattha yuttappayuttassati 
attho. ettha ca purebhattam pinddya caritva pacchabhattam pindapatapatikkanto nisldanam 
adaya “asukasmim rukkhamule va vanasande va pabbhare va samanadhammam karissdmCli 
nikkhamantopi tattha gantva hatthehi va padehi vd nisajjatthdnato tinapanndni apanentopi 
adhicittam anuyuttoyeva. nislditvd pana hatthapade dhovitva mulakammatthdnam gahetva 
bhdvanam anuyuhcanto bhdvanaya appanam appattayapi adhicittamanuyuttoyeva 
tadatthenapi tamsaddavohdrato. (Ahg-tI-2- 198,199) 
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= The wholesome consciousness which is occurred by fulfdling ordinary wholesome deeds, 
such as donation ( dana), virtue (slla) of worldlings, is designated as consciousness ( citta ). 
Due to superior occurrence of those consciousnesses compared with that consciousness 
associating with ten kinds of wholesome deeds (dasa kusala kammapatha), both the 
consciousness of absorption called eight kinds of absorptions, which are fundamental basis of 
vipassana practice and the consciousness of vi'passana practice are designated as the supreme 
consciousness (adhicitta). 

anuyutta : — Repeated endeavouring in order to occur minds of meditation of 
samatha and vipassana by means of both occurrence of inexperienced ones and improvement 
of experienced ones, is called “ anuyutta 

The bhikkhu who fulfils strenuously for those minds of meditation can be designated 
as “i anuyutta bhikkhu”. After came back from alms round and took the lunch, both the 
bhikkhu who brings witting cloth and leaves with intention that “it will be practised on 
bhikkhu' s obligation in any of the base of tree or in the forest or in the gully”, and the bhikkhu 
who removes dry grass and leaves around sitting place can be designated as the person who 
fulfil mind of meditation of samatha and vipassana called “adhicitta”. Although the full 
absorption has not been attained, the bhikkhu who repeatedly tries to develop the lundamental 
practice after hands and legs were cleaned out, can also be designated as the person who fulfil 
mind of meditation of samatha and vipassana called “adhicitta”. Due to attainment of that 
degree of improvement, that bhikkhu can be designated as “ adhicitta manuyutta bhikkhu ”, 
indeed. (Arig-tJ- 2-198,199) 

3.12.H. pabhassara-pariyodata 

The word, “ pariyodate ”, which is one of eight noble qualities of the fourth absorption, 
is explicit in Yisuddhimagga as follows: — 

“parisuddhattayevapariyodate, pabhassareti vuttam hoti ”. (Yisuddhi- 2-5) 
iti = In this way, 
hoti = it would be, 
vuttam = interpreted that, 

parisuddhattayeva = due to occurrence of merely circumstantial puriTication, 
pariyodate = when it had been circumstantially puriTied, 
pabhassare = when it has brilliant shining. 

Above translation is achieved in accordance with Pyi Sayadaw. With regarding to this 
explanation, it should be recognized that pariyodata and pabhassara are synonyms. 

Therefore it can be lirmly 
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decided that the Supreme Enlightened Buddha preached the fact those consciousnesses of 
practices of both samatha and vipassana, called adhicitta, have brilliant shining lights 
( pabhassara ) in this Adhicitta Sutta called Nimitta Sutta. In this case, it should be recognized 
that it is also “ phalupacara ” usage explained in previous page (521) . 

Those signilicant reasons “why long explanations whether those consciousnesses of 
both samatha and vipassana have shining lights or not, are presented” in this paper are that 

tasamim antarahite rupagatampi na dissati. (Visuddhi-2-58) 

= It should be noticed emphatically on the explanation of commentary that — “when that 
shining lights disappear various colour-objects can not be seen”. That word plays signilicant 
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role in attainment of nama rupa pariccheda hana, paccaya pariggaha hana and vipassana 
hana, indeed. It will be clear understood — 

All corporeal dhamma always occur as corporeal unit under the natural fixed law. 
Corporeal unit, in turn, is the smallest system in the aspect of conventional reality (yohara 
sacca ). Each corporeal unit consists of at least eight kinds of nature of corporealities in the 
aspect of ultimate reality (paramattha sacca), viz, pathavi (the earth-element), apo (water- 
element), tejo (fire-element), vdyo (air-element), vanna (colour), gandha (smell), rasa (taste) 
and oja (nutriment). If jmta (life-faculty) is included, there are nine kinds of nature in some 
corporeal units, while if clear-sensitivity or sex-corporeality is included, there are ten kinds of 
nature of corporealities. Thus, corporealities always occur as a group, corporeal unit (rupa 
kalapa), under natural fixed law. 

The meditator can see those colour-objects of corporeal units or those corporeal units 
with colour-objects due to mind of meditation of samatha and vipassana. When those shining 
lights disappear he can see neither those colour-objects nor those corporeal units with colour- 
objects consequently. Then it is unable to discem those ultimate natures of corporealities 
within corporeal unit actually, resulting in failure to know and see the ultimate essence of 
corporeal dhamma. Unless the tield of ultimate sense is penetratively reached, the 
compactness (ghana) of corporeality can not be broken down and the knowledge of non-self 
(anatta hana) can not be occurred. Unless the knowledge of non-self would be appeared, it 
can not be reached to the Noble Path-Knowledge resulting in failure to face with nibbana 
consequently. 

Then unless those corporeal dhamma called un-derived (bhuta rupa) and derived 
corporealities (upada rupa) are penetratively known and seen up to the field of ultimate 
reality, those mental dhamma which are occurring depending upon those corporeal dhamma, 
can not be known and seen. This is because of the fact that only when depended corporeality 
and object or specihc door and speciTic object can be discemed simultaneously, can the 
meditator know the mental dhamma of sensuous sphere as they really are. (With regarding to 
the explanation, vattdrammananam 
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pariggahitataya, M- Com—3-60. It will be seen in detailed in Section V, Volume 2, nama 
kammatthana.) 

When those mental dhamma of sensuous sphere are kept in mind, five clear- 
sensitivities of corporeal dhamma, viz., eye, ear, nose, tongue, body, and clear-sensitivity of 
mental dhamma called bhavahga mind-clearness, play essential important role in the way of 
practice. Unless those six sense-doors called six clear-sensitivities-elements are known and 
seen as they really are, those mental dhamma which are occurring depending upon six-sense- 
doors will not be discerned anymore. Actually those six-clear-sensitivities are only the 
dhamma which can be known and seen by the help of efficiency of shining lights produced 
by mind of meditation of samatha and vipassana. 

Unless even corporeal and mental dhamma are distinguished by penetrative 
knowledge, it can not be attained namarupapariccheda hana. In the continuum of meditator 
who has not attained that knowledge yet, the successive knowledge, paccaya pariggaha hana 
(distinguishing on causal relationship) is very far from him resulting in lacking in the 
occurrence of tme vipassana knowledge indeed. This is because of the fact that only when 
those ultimate natures of sahkhara dhamma had been discemed by three general 
characteristics, can the vipassana knowledge be occurred successively. 

aniccadivasena vividhehi akarehi dhamme passatiti vipassand. (Abhi-Com- 1-175) 
pubbe kho susima dhammathitihanam, paccha nibbana hanam. (Sam- 1-344) 
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= Susima ... the vipassana knowledge called dhammathiti which situated well on the process 
of impennanence, suffering, non-self of sahkhara dhamma, occurs previously. The Noble 
Path-Knowledge which takes the object of nibbana occurs succeedingly. (Sam- 1-344) 

Because the Buddha preached in this way, the Noble Path-Knowledge can be 
occurred by successive supporting conditions, such as, upanissaya (dependence condition) of 
vipassana knowledge, actually. The most Supreme Etemal Peace called nibbana, therefore, is 
the dhamma which is not deserving to expect for those persons who lacks any kind of 
v\ipassana knowledge which takes the object of ultimate essence of sahkhara dhamma in his 
continuum. 

As a traveller who travels in dense darkness at night requires only light to reach 
desired place, 
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similarly, a person who is shrouded by dense darkness of ignorance ( avijja ), requires shining 
lights, which is capable of showing Four Noble Truths as they really are, in order to reach 
nibbana. That shining light means the light of wisdom or knowledge as mentioned above 
frequently. 

It should be understood the reason why the light of knowledge is essential but it is not 
to be attached strongly on those lights actually. 

It would be presented about the light in detail with regarding to the Buddha’s 
encouragement in various Suttas, such as Mahaassapura Sutta etc., that the meditating 
bhikkhu who wants to know and see Fore Noble Tmths must fulfil the fourth absorption with 
eight noble qualities. Among those eight noble qualities, one factor, “when it is brilliant 
shining ( pariyoddtey\ is also included as a crucial one. If a meditator can accept the reason 
why the Buddha preached on this factor, “ pariyodate ” as cmcial one, the way of practice 
leading to nibbana will be straight forward for him indeed. 

If the meditator wants to improve vipassand practice through any kind of 
concentration, either neighbourhood concentration which is designated as both sadisupacdra 
(= indirect usage due to presence of same degree of concentration with neighbourhood one, 
as mentioned in Section 2) and direct usage (= real neighbourhood concentration) or any 
other kinds of full concentration rather than the concentration of fourth absorption, as the 
lundamental basis of vipassana practice, it must be fulfdled those neighbourhood 
concentration or full concentration with more or less certain degree of eight noble qualities 
due to ability to produce brilliant shining lights of those consciousnesses of samatha practice 
really. 

3,12.1. Confusing between various lights 

It would be assumed that the meditator can accept the preaching that shining lights 
can be produced by mind of meditation of both samatha and vipassana. Here it will be 
continued to present confusing between various lights. 

When any kind of practice would be begun, some meditator usually practise it without 
differentiating between samatha and vipassana. When the concentration had been developed 
moderately the shining lights usually appear resulting in occurring great impression on 
himself that he reaches up to udayabbaya hana (the knowledge of arising and passing away). 

As mentioned repeatedly above, udayabbaya hana is a kind of knowledge which can 
be occurred in the continuum of meditator who had attained namarupapariccheda hana due 
to ability to discern up 
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to the field of ultimate reality by breaking through three or four kinds of compactness 
{ghana ) of corporeality and mentality respectively; who had attained paccayapariggaha hana 
(knowledge on the causal relationship) due to ability to keep in mind successive occurrence 
of causal dhamma and resultant dhamma; who is capable of discerning by knowledge which 
is penetratively reached up to momentary present ( khanapaccupanna) when he performs 
vipassana practice by means of three general characteristics of corporeal and mental dhamma 
occurring in three kinds of periods, i.e., past, future, present, and two kinds of continuums, 
intemal and extemal alternatively. 

It is not deserving to expect the attainment of tiranaparihha (full understanding on 
propagation of vipassana knowledge) called sammasana hana and udayabbaya hana in the 
continuum of meditator who has not attained penetrative knowledge which is able to reach 
the lield of ultimate reality due to inexperience to see corporeal units or due to inability to 
analyse to break down the compactness of corporeality although corporeal units had been 
seen; who has not penetrative knowledge which is able to reach the lield of ultimate reality of 
mental dhamma due to inability to break down the compactness of mentality which occurs 
depending upon six clear-sensitivities that has not been seen anymore; who has not attained 
the knowledge of causal relationship (paccayapariggaha hana ) due to accepting on such 
kind of assumption that u vipassana practice should not be carried out for past, future and 
present but present period only”; who has not reached to the stage of hataparihha (full 
understanding on objects) due to inability to keep in mind systematically on corporeality, 
mentality, causes and results, called sahkhara dhamma. 

If one meditator who lacks full understanding on objects ( hataparihha ), misleads 
himself that he had reached udayabbaya hana when shining lights appear during practising 
in such way, he will awfully miss to attain nibbana in this very life. This is because of the 
fact that the Buddha preached in Aparijanana Sutta (Sam-2-249,25 0) that those sufferings of 
rounds of rebirth would be ceased only when all kinds of five aggregates which are clung 
(updddnakkhandha ), are known and seen by three kinds of full understanding ( parihha ). 

Therefore it should not be misled on those lights produced by any way of practice as 
the light of udayabbaya hana. It is noticeable that the consciousness of samatha practices 
can also produce shining lights indeed. 

3.12.J. A reasonable question 

If it is tme that all consciousnesses of samatha and vipassana practices have the 
efficiency of light, it is a reasonable question that why the light ( obhasa ) is emphatically 
explained in the stage of udayabbaya hana. The answer is that — there are signilicant 
differences between the light produced by consciousness of samatha practice and the light 
produce by consciousnesses of udayabbaya hana and other vipassana knowledges with the 
result that it is explained specifically in the stage of udayabbaya hana indeed. It should be 
continued to read explanations found in commentary as follows: — 
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tattha obhasoti vipassanobhaso. tasmim uppanne yogavacaro “na vata me ito pubbe 
evarupo obhaso uppannapubbo, addha maggappattosmi phalapattosmTti amaggameva 
u maggo”ti, aphalameva ca u phala”nti ganhati. tassa amaggam u maggo”ti, aphaiam 
“ phala”nti ganhato vipassanavithi ukkanta nama hoti. so attano mulakammatthdnam 
vissajjetva obhasameva assadento nisidati. (Yisuddhi- 2-270) 
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Among those ten kinds of upakkilesa dhamma, which are impurities of vipassana 
knowledge, “ obhdsa ” (= the light) are brilliant shining rays of colour-elements (yanna dhatu ) 
of both corporeal units produced by mind of vipassana practice, which are falling in the 
continuum of himself, and corporeal units produced by temperature called utu samutthana 
rupa, which are successive generations of preceding corporeal units produced by mind, 
indeed. 

When those shining lights appear the meditator usually obsesses the fact “this kind of 
light with this nature is inexperienced for me previously, the Path-Knowledge would be 
reached, the Fruit-Knowledge would be reached”, resulting in misleading to the light which is 
not-path as path, the light which is not-fruit as fruit actually. The way of practice called 
cognitive processes of vipassana (vipassana vlthi) of the meditator who obsesses the light 
which is not-path as path, the light which is not-fruit as fruit, is missing from the right course 
actually. By hiving up usual practice called vipassana, the meditator is sitting and pleasing 
with shining lights. (Visuddhi-2-270) 

In above explanations, the phrase which is emphatically intended to say is that — 

“this kind of light with this nature is inexperienced for me previously”. It means the fact 
that “this kind of light with this nature is inexperienced previously but none of any other 
lights. Good evidences can be found in explanations relating with remaining upakkilesa as 
follows: — 

“na vata me ito pubbe evarupam nanarn uppannapubbam, evarupa pTti, passaddhi, 
sukham, adhimokkho,paggaho, upatthanam, upekkha, nikanti uppannapubba. (Visuddhi-2- 
273) 

= This kind of vipassana knowledge with this nature is inexperienced for me previously; this 
kind of vipassand pTti with this nature, this kind of tranquillity (passaddhi), this kind of 
vipassana sukha, this kind of adhimokkha = faith, this kind of effort, this kind of 
mindfulness, this kind of equanimity called upekkha (= vipassanupekkha + avajjanupekkha), 
this kind of attachment (nikanti) with this nature are inexperienced previously. (Visuddhi-2- 
273) 

In above phrases, it means only this kind of vipassana knowledge with this nature is 
inexperienced previously but none of any other vipassana knowledge, indeed. 

If one accepts the assumption that “none of any other ripassand knowledge is 
inexperienced 
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previously”, it would be misinterpreted that even sammasana hana and immature 
udayabbaya hana has not been experienced previously. 

Similarly it means the fact that this kind of pTti, passaddhi, sukha, saddha, viriya, 
sati, upekkha with this nature are inexperienced previously but none of any other pTti, 
passaddhi, sukha, saddha, viriya, sati, upekkha throughout the life. 

Similarly, in the explanation on light (obhasa), it is notably the fact that “only this 
kind of light with this nature is inexperienced previously but none of any other lights”, 
actually. 

If it is so, the reason why the light (obhasa) is emphatically explained in the stage of 
udayabbaya hana is that — it is emphatically and specilically explained on the light because 
it is the specilic kind of light with quite difference from previous ones and it is capable of 
misleading to obsess as the supreme lights produced by Noble Path-Knowledge and Fruit- 
Knowledge. 

ettha ca obhasadayo upakki\esavatthutaya upakkilesati vutta, na akusalatta. 
(Visuddhi-2-212>) 
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= Due to occurrence of depended basis of detilements ( upakkilesa vatthu), it is preached on 
these light, knowledge, pleasurable interest, tranquillity, agreeable feeling, faith, effort, 
mindfulness, equanimity as upakkilesa dhamma. It should be recognized the fact that these 
are not unwholesome dhamma ( akusala dhamma ) indeed. 

It should be recognized the fact that this light, etc. is emphatically and specilically 
preached with intention to know the facts that both as if those obsessions of these light etc., 
that ‘this is I’, ‘this is mine’, ‘this is myself, ‘this is the Path’, ‘this is the Fruit’, etc., these 
lights, etc. are depended basis of upakkilesa dhamma called the craving ( tahna ), conceit 
(mdna), wrong view (ditthi), and as if it is sitting and pleasing with those lights, etc. but 
giving up the vipassana practice, the way of practice of vipassana has been missing from 
right one. 

If the meditator had been fulfilled the concentration up to the fourth absorption and he 
wishes to improve the stage of purification of views (ditthi visuddhi) through that 
concentration of fourth absorption as the fundamental basis of vipassana practice, he should 
continue to practise in order to complete eight kinds of noble qualities of acquired 
concentration of fourth absorption, indeed. 

Page-534 finished on 14/3/2003, 09:00 AM. 

Translated by Ahhatara Bhikkhu. 
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"namo tassabhagavato arahato sammasambuddhassa" 
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SECTION 4 MEDITION ON CORPOREALITY 
(rupakammatthana) 


4.1 Pahhabhumi-mula-Sariravavutthana (discriminating on realm, fundamental and 
body of wisdom) 

Pdli Quotation (Visuddhi-2-73) 

Above Pdli quotation found in Visuddhi Magga is the answer of the question that 
how to practice and develop vipassand knowledge as a brief account, of which the meaning is 
as follows. 

1. bhumi = Various principles of dhamma i.e, aggregates ( khanda ), bases ( dyatana ), element 
(i dhdtu ), faculty ( indariya ), truth ( sacca ), dependent origination ( paticca samuppdda), etc.. 
are called the realrn of vipassand knowledge (yipassana bhumi). 

2. mula = Two kinds of puriTication (yisuddhi), i.e, the puriTication of virtue (slla visuddhi) 
and the purilication of consciousness (citta visuddhi) which is free from hindrances 
(mvarana), are called the fundamental (mula) of vipassand knowledge. 

3. sarlra = Five kinds of puriTications, i.e., 

(a) puriTication of view (ditthi visuddhi) (=the discriminative knowledge on the 
corporeality and mentality = ndmarupa pariccheda hana) 

(b) puriTication by overcoming doubt (kahkhdvitarana visuddhi) (=the discriminative 
knowledge on the causes and results (paccaya pariggaha hdna) 

(c) puriTication of what is path and not path (maggd ntagga hdna dassana visuddhi) 
(=sammasana hdna and immatured udayavaya hana) 

(d) puriTication of the course leading to Path-knowledge (patipada hdna dassana 
visuddhi) (upper vipassand knowledge) 

(e) puriTication of the Path-knowledge (hdna dassana visuddhi) are called the body of 
vipassand knowledge (sarira). 

Therefore, after leaming by heart and scrutinize on various principles of dhamma 
called vipassand bhumi; and then two kinds of purilication called vipassand mula has been 
fulfdled; and it should be developed and improved five kinds of purification called the body 
(sarira) of vi'passand knowledge successively. This is a brief account on “how to practice and 
develop vi'passand knowledge”. (visuddhi-2-73). 

According to explanation of commentary, mentioned above, a such meditator who 
wants to attain nibbdna, must accept “way of pratice called seven stages of purification 
(visuddhiy , without any exception, but with full of faith. 

Various principles of dhamma called vipassand bhumi or the realin of vipassand 
knowledge, should be studied systematically from teachers learned in scriptures previously. 
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Two kinds of purilication, i.e., the purilication of virtue and the puritication of 
consciousness must be lullillcd in order to attain the tundamental dhamma of \ipassand 
knowledge, called mula. 
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4.2 The purification of virtue (slla \isuddhi) 

There are four kinds of virtue, i.e., 

1. Restraint with displinary code (pdtimukkha samvara sila) 

2. Restraint with regard to faculties (indariya samvara sila) 

3. Restraint with thoroughly puriTied livelihood (ajhiva parisuddhi sila) 

4. Restraint with rellccting on use of four requisites (paccaya sannissita sila) 

The meditator must be fulfilled those four basic virtue previously. 

4.2.1 Restraint with displinary code 

In the preaching of displinary code (vinaya), there are various kinds of rules 
designated by the Buddha. Restraining with both lullilling some designations that “it should 
be done and Mlilled in this case,” and abstaining to follow some prohibitions that “it should 
not be done in this case,” is called patimokkha samvara sila. Laymen devotees must follow 
at least five precepts called pdtimukkha samvara sila. If it is possible, eight precepts, nine 
precepts and ten precepts, must also be restrained for those persons. 

4.2.2 Restraint with regard to faculties 

Restraining of the mind by means of any kind of samatha or vipassand practice 
continuously in order to prevent the invasion of unwholesome dhanima through six sense 
doors called eye-, ear-, nose-, tongue-, body- and mind-door, is called indariyasamvara sila. 
It is impossible to fulfill this kind of virtue without any kind of practice. The meditator, 
therefore, must Mfill continuous practice by which taking the object of samatha, if he is still 
in the samatha stage. If the meditator develops concentration by the mindMness of breathing 
(dndpdnassati bhdrana ), he must try to keep in mind on any sign of concentration such as 
sign of preliminary concentration (parikamma nimitta), sign of neighbourhood concentration 
(uggaha nimitta), sign of full concentration (patibhdga nimitta). If a such meditator is 
capable of vipassand practice, he must take place continuous discernment on sahkhdra 
dhamma by means of three general characters called anicca, dukkha, anatta, alternatively. 
This kind of virtue, indariya samvara sila, can be thoroughly purilicd for only a person who 
become arahantship. 
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4.2.3 Restraint with thoroughly purified livelihood 

There are many rules related with the livelihood of bhikkhus. Abstaining from using 
four requisites which are obtained by misdeed, such as doing wonderM illusions, saying 
wonderM talk as astrology, persuasion to donate by showing any sign of bodily action, 
relationship to people by “way of give and take” etc,. is called restraint with thoroughly 
puriTied livelihood (ajhiva parisuddhi sila). 
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For laymen devotees, abstaining from using materials which are obtained by misdeed 
of both bodily, such as killing, stealing, sexual misconduct and verbally, such as lying, 
slandering, harsh speech, (lattcring and earning by trading, farming etc,. is called ajhiva 
parisuddhi slla. 


4.2.4 Restraint with reAecting on use of four requisites 

The wholesome volition (kusala cetana) which is occurred by rellecting on use of 
four requisites during using four requisites, i.e., robes, foods, shelter, medicine, is called 
paccaya sannissita slla. For arahant, indifferent volition (kriyd cetand) is paccaya sannissita 
slla. 

The meditator, if he has fulfilled these four kinds of puriTied virtue, reaches to the 
stage of puriTication of virtue (slla visuddhi) 

tattha sTlavisuddhi ndma suparisuddham pdtimokkha samvarddi catubbidham 
sTlam. (Visuddhi-2-222) 

4.3 The purification of consciousness (Citta Yisuddhi) 

Cita visuddhi ndma sapacard attha samdpattiyo. (Visuddhi-2-222) 

= Eight kinds of absorptions (samdpatti) including with neighbourhood absorption 
(=neighbourhood concentration) are called “the purilication of consciousness” 
(cittavisuddhi). ( Visuddhi- 2-222) 

Pali Quotation (MahdtT-2-350) 
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= The neighbourhood concentration can also be called the purihcation of consciousness 
because it is the fundamental of vipassand knowledge like full concentration. The 
commentator, therefore, explained that eight kinds of absorptions including with 
neighbourhood concentration are called “the purilication of consciousness”. (MahdtT-2-350) 

Those eight kinds of absorptions including with neighbourhood concentration had 
been explained in detail in the portion of samadhiniddesa (detailed account on the 
concentration) which is regarded to consciousness. Therefore, it should be known and 
fulfilled eight kinds of absorptions including with neighbourhood concentration in 
accordance with the explanation found in samadhiniddesa. (Visuddhi- 2-222) 

In this case, “it should be known” (yeditabba) means the fact that it should be known 
by means of occurrence of eight kinds of absorptions including with neighbourhood 
concentration in the continuum of himself practically. 

If it is known by means of occurrence in the continuum of himself, these eight kinds 
of absorptions, including with neighbourhood concentration are known by practical 
knowledge (paccakkha hana). Therefore, it means that “it should be known and fulfilled 
eight kinds of absorptions, including with neighbourhood concentration”. (MahatT- 2-350) 

In other words, the phrase “it should be known” (yeditabba) means the fact that it 
should be feels the taste of absorption (samdpatti) after attained it. 

It is right. It is not the situation of the purilication of consciousness merely known 
about “the absorption”. Then if it is not the situation of the purilication of consciousness, it is 
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not able to fulfil the upper stage of puritication successively. It should be known in this way. 
(Mahatl- 2-350) 

According to explanations found in commentary and subcommentary, the meditator 
who wants to fulfil successive stages of purilication, such as purilication of view.. etc., must 
endeavour to ful li 1 the purilication of consciousness after the purilication of virtue. It should 
be noticed especially the fact that it is unable to reach the upper stages of purilication without 
purilication of consciousness has been fulfilled. In this work, the way of practice how to 
develop four kinds of absorptions of world of form, including neighbourhood concentration, 
through the mindfulness of breathing, had been presented systematically. The meditator who 
wants to fulfil the purilication of view through the mindfulness of breathing, must develop 
the concentration either neighbourhood concentration or full concentration of any kind, up to 
the fourth absorption previously. 
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4.4.1.1 The puriilcation of view ( ditthi visuddhi) 

• tattha ndmarupanam ydthdvadassanan ditthmsuddhi ndma. (visuddhi-2-222) 

= Knowing and seeing the corporeality and mentality up to the field of ultimate reality by 
means of analytical knowledge as they really are, is called the purilication of view ( ditthi 
visuddhi ) 

• lakkana-rasa-paccupatthdna-padatthdnavasena ndm arupapariggaho ditthivisuddhi 
ndama. (Abhidhammattha sahgaha) 

= Discriminative knowledge on the corporeality and mentality by means of characteristic, 
lunction, manifestation and proximate cause is called the purilication of view ( ditthi 
visuddhi ). (Abhidhammattha sahgaha) 

4.4.2 Genreal rules for two kinds of meditators 

Pali Quotation (MahdtI-2-470) 

= The beginning of the process taking to heart vipassand on the corporeal dhamma is 
generally considered for suddlumpassandydnika (SVY) person. The beginning of the 
process taking to heart on the mental dhamma is generally considered for samathaydnika 
(STT) person. The term “ abhinivesa ” (the process of taking into to heart) means that the 
discriminative knowledge on the corporeality and mentality (ndmarupaparicchedahdna ) 
which is previous work to be done before vipassana practice. Therefore, previous process of 
keeping in mind (taking to heart) on the corporeal dhamma is called rupeabhinivesa (the 
beginning of the process of taking vipassand on the corporeal dhamma). The previous 
process of keeping in mind (taking to heart) on the mental dhamma is called arupe 
abhinivesa (the beginning of the process of taking vipassand on the mental dhamma). 
(. MahatI-2-4 70) 

This is general rule for two kinds of meditators. 

When STY person takes into to heart the corporeal and mental dhamma he is able to 
begin... 

1. either on the mental dhamma or 
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2. on the corporeal dhamma, as he likes. 

If STY person wants to take to heart mental dhamma first, the way of practice has 
been instructed in Visuddhi Magga as follows. 
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Pali Quotation (Visuddhi- 2-222) two paragraph 

STY person who has the vehicle of absorption or a such meditate who is called STY 
person because he usually practices vipassand depending on neighbourhood concentration, 
when they wants to fulfil purilication of view, must enter any kind of absorptions of either 
world of form ( rupavacara ) or formless world ( arupavacara ), except the absorption of 
neither-perception-nor-non-perception (neva-sahhd-ndsahhdyatana) previously. Then he 
emerges from that absorption and distinguishes and keep in mind factors of absorption, such 
as vitakka, vicdra etc., and associated dhamma, such as phassa, vedand etc., by means of 
characteristic, function, manifestation, proximate cause. 

After distinguished and kept in mind those mental dhamma, it should be recognized 
separately that “this is called ndma (the mentality) because of the ability to approach to the 
object”. 

After it is recognized separately on that mentality called ndma, the meditator 
scrutinizes the mentality with its vicinity as a simile that when a man see a snake inside the 
house and follows it, then he find the shelter of that snake, finally, the meditator see physical 
base of mind (hadaya vatthu). After seeing the physical base of mind, both the four great 
elements which are depended by the physical base of mind and the remaining secondary ones 
successively by insight knowledge. In this way, the corporeal dhamma can be distinguished 
and kept in mind systematically. 

That meditator recognized separately the fact that “these four great elements and 
secondary ones are called rupa (the corporeality) because of the presence of ability to change 
for the worse”. 

After kept in mind both the mentality and the corporeality, the meditator 
discriminates and recognizes separately in brief, as 

1. those dhamma which is able to approach the object are called ndima (the 
mentality), 

2. those dhamma, which is able to hange for the worse, are called rupa (the 
corporeality). 

(visuddhi-2-222) 
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4.4.3 Samathaydnika (the vehicle of samatha ) 

Pali Quotation (MahdtT-2-352) 

In the world, a machine with an engine for example a car, that carries people or things 
from place to place, is called a vehicle (ydna). Similarly, two kinds of concentration, 
neighbourhood and full concentration, (also known as samatha), that carries the noble 
peoples to the realm of vipassand, is also called vehicle of samatha, is known as 
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samathayanika (STY) person. It is the name of a person who practises ripassana depending 
upon either the full concentration or the neighbourhood concentration which usually occurs 
adjacent to the full absorption. ( MahatT-2-352 ) 

4.4.4 The absorption of neither-perception-nor-non-perception (neva sahha 
nasahhayatana jhana ) 

Pali-Quotation (MahatT-2-352) 

=The phrase, “except the absorption of neither-perception-nor-non-perception”, had been said 
by the commentator sayadaw because the fact that the beginner of meditation on the 
mentality is very difficult to distinguish and keep in mind the mental dhamma associating 
with the absorption of neither-perception-nor-non-perception. (MahdtI-2-352 ) 

4.4.5 To the stage of the puriHcation of view through the way of mindlulness of 
breathing 

When a meditator wants to change to the stage of the purilication of the view through 
the way of mindfulness of breathing, according to the instructions found in above 
commentary and subcommentary, he must develop concentration previously, which is either 
the neighbourhood concentration or the full concentration. If the fourth absorption could be 
attained, it is the excellent one. 

When the light produced by concentration becomes brilliantly bright, he must 
emerges from the absorption and takes to heart the factors of absorption II rstly. Then mental 
dhamrna associating with that absorption must be distinguished and kept in mind one by one. 
After that the depended physical base of mind (hadaya vatthu ) associating with the four great 
elements and secondary ones must be kept in mind continuously. If the meditator wants to 
change from the meditation of corporeality to the purilication of view, instead from the 
meditation of mentality to the purillcation of view, he must evdeavour as the following 
instructions found in Visuddhi Magga. 

Pali Quotation (Visuddhi-2-222) 
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SVY person who lacks samatha but the vehicle of vipassand only and STY person 
with the vehicle of samatha who wants to begin meditation on the corporeality, if they wants 
to fulfil the knowledge of purillcation of view, must discems and keeps in mind the four great 
elements by means of either brief account or detailed account explained in the meditation of 
the four great elements (catudhdtuvavutthdna kammatthdna) previously. (Visuddhi-2-222) 
After the four great elements had been kept in mind, five aggregates, twelve bases, 
eighteen elements, twenty two controlling faculties, four Noble Truths, and the nature of 
casual relationship etc., must be scrutinized successively by insight knowledge. This is 
because those dhamma are the realms of vipassand knowledge called vipassand bhumi 
indeed. The Buddha, himself preached in Aparijhdnana Sutta (Samyotta-2-249-250) the fact 
that only the meditator who is able to distinguish those dhamma by means of three kinds of 
full understanding ( ti-parihhd ), will be able to cease the suffering of round of rebirths. 

4.4.6 The individual preference (yeneyajjhdsaya) 
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In this case, there is a question that why have many dhamrna, such as aggregates, 
bases, elements, Noble truths, dependent origination nutriment... etc., occurred as realms of 
vipassana and hasn’t the meditator achieved the Path-, Fruit-Knowledge and nibbdna 
through only a realrn of vipassand. It can be answered that ‘No’. Because the Buddha 
preached three ways, i.e., the way of five aggregates, the way of twelve bases, the way of 
eighteen elements in order to praise for three kinds of individual preference. 

There are three kinds of disciples who are able to cease suffering of round of rebirths, 
as follows. 

1. arupa sammunhjd = the person who wavered on mental dhamma 

2. rupasammunhjd = the person who wavered on the corporeal dhamma 

3. ubaya sammunhjd = the person who wavered on both corporeal and mental 
dhamma 

Because there are three kinds of disciples, if the Buddha preached only single way, 
such as the way of five aggregates, it can not be fairly praised for all beings who can able to 
cease suffering of round of rebirths really. 

1. arupasam m unhjd 

Among those three kinds of disciples, some human beings, devas and brahmas have clear 
understanding on the corporeal dhamma. They do not waver on the corporeal dhamma but 
on the mental dhamma only. For those kind of disciples, the Buddha instructed to practice 
the way of five aggregates in which the mind, mental factors and corporeality are divided into 
five parts, i.e., clear understood corporeal dhantma consists one-fifth, while not clear 
understood mentak dhamma, four-fifth. 
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2. rupasammunhjd 

Some disciples, however, have not clear understanding on the corporeal dhamma 
with the result that there are many difficulties in vipassand practice on the corporeal dhamma 
as totally. But they do not waver on the mental dhanima and have clear understanding on it. 
For those kind of disciples, the Buddha instructed to practice the way of twelve bases in 
which the mind, mental factors and corporeality are divided into twelve parts, i.e., clear 
understood mental dhamma consist only one and half parts, while not clear understood 
corporeal dhantma about ten and half parts, respectively. 

3. Ubayasantnt unhjd 

Some disciples have not clear understanding on both the corporeal and mental 
dhantma. For those kinds of disciples, the Buddha instructed to practise the way eighteen 
elements in which the mind, mental factors and corporeality are divided into eighteen parts, 

i.e., the corporeal dhantma consist of about ten and half parts, while the mental dhamma, 
about seven and half parts respectively. ( Mahdtl-2-85 ) 


4.4.7 Various kinds of controlling faculties (indariya beda ) 

There are also three kinds of controlling faculties (indariya) among disciples as 
follows. 

1. Tikkhindariya = the person who has brilliant controlling faculties, 

2. Majjhimindariya = the person who has moderate controlling faculties, 

3. Mudindariya = the person who has weak controlling faculties, 
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For disciples who have matured and brilliant controlling faculties called faith, effort, 
mindfulness, concentration and knowledge, the Buddha preached the way of five aggregates. 
Then the way of twelve bases had been instructed for disciples with moderate controlling 
faculties, while the way of eighteen elements, for disciples with weak controlling faculties, 
respectively. (Mahatl- 2-85) 

4.4.8 Various kinds of preference 

There are also three kinds of preference ( ajjhasaya ) among disciples as follows. 

1. samkhittaruci = the person who prefers the brief account 

2. majjhimaruci = the person who prefers the middle account 

3. vittahararui = the person who prefers detailed account 

Among those three kinds of disciples, the Buddha instructed the way of five 
aggregates for the person who prefers the brief account, while the way of twelve bases, for 
the middle ones, the way of eighteen elements for the third ones, respectively. (Mahatl- 2-85) 
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4.4.9 Important fact to be careful 

Although it is instructed by means of ways, such as way of five aggregates, way of 
twelve bases, way of eighteen elements etc., depending on individual preference of different 
disciples, the objects of vipassana knowledge are the same among those ways, i.e, the 
mundane mind, mental factors and corporeal dhamma which are individual of some kinds. 
There is no difference among the ultimate mentality and corporeality although each portion 
of different ways, as five parts, 12 parts, 18 parts, are different from other preaching 
methodologically. 

4.4.10 Twenty two kinds of controlling faculties 

The mind, mental factors and corporeal dhamrna can be divided into 22 parts which 
are called controlling faculties ( indariya ). It is instructed to practise by means of the way of 
controlling faculties in which mundane controlling faculties are the objects of vipassand 
knowledge. 

Those dhamma which are able to deserve as controlling faculty, can be occurred a 
chief of associated dhamma as a king with full authority. However, the occurrence of 
controlling faculty or the occurrence of chief has been achieved by means of the nature of 
those dhamma accordingly. There is no person by which those dhamma can be occurred in 
accordance with his desire, indeed. These dhamma known as controlling faculties are viod of 
self (atta) with full authority. These dhamma are unable to occur according to the desire of 
self (atta) but non-self ( anatta ). In this way, the Buddha instructed to take place vipassand 
practice by way of controlling faculties in order to attain easily the knowledge of non-self 
(anatta). ( MahdtI-2-85 ) 

4.4.11 The Noble Truths and Dependant Origination 

1. pavutti = the nature of occurrence ( = the Noble Truth of Suffering) 

2. pavutti hetu = the cause of occurrence ( = the Noble Truth of Cause of Suffering) 

3. nivutti = the nature of cessation ( = the Noble Truth of Cessation of Suffering) 
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4. nivuttihetu = the cause of cessation( = the Noble Truth of The Course leading to 
Cessation of Suffering) 

Four kinds of dhamma known as aggregates, bases, elements and controlling faculties 
are able to take place effective results only when those dhamrna has been known by four 
modes mentioned above, i.e., pavutti, pavuttihetu, nivutti, nivuttihetu. The effective results 
can not be occurred unless it is known by four modes successively. The Buddha, therefore, 
preached preaching methodology of the Noble Truth and Dependent Origination additionally. 
(MahatT- 2-85) 

In this way, although the desired result can be fulfilled by any one kind of preaching 
methodology, such as five aggregates, the Buddha preached various kinds of methodologies 
in order to praise three kinds of disciples whose preference are different to each other. It 
should not be neglected the fact that although preaching methodologies are different among 
disiples, the ultimate reality of the corporeal and mental dhamma are the same qualitatively, 
indeed. ( MahdtI-2-85 ) 
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4.5 Twenty eight kinds of corporealities 

When STY person change to the stage of purilication of view from that of purilication 
of consciousness there are two ways, i.e., beginning with mental object and beginning with 
corporeal object, and the lather would be presented now. Twenty eight kinds of corporealities 
would like to presented previously, as follows. 

4.5.1 The four great elements (catu mahdbhuta ) 

(1) The earth-element (pathavT dhdtu ) 

heavy group 

1. character of hardness 
3. character of roughness 
5. character of heaviness 

(Abhi-1-170.Dhammasangani) 

Pali Quotation (Abhi-Com-1-368) 

(2) The water-element (apo dhdtu ) 

1. daravabhdva = paggharana lakkhana = the character of llowing 

2. dbandhanabhdva = dbandhana lakkhana = the character of cohesion 
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(3) The fire-element (tejo dhdtu ) 

1. (a) unnhabhdmi = unnhatejo = character of heat 
(b) sltabhdva = sltatejo = character of coldness 

2. paripdcanabhdva = the character of mature 

(4) The air-element (vdyo dhdtu) 

1. vitthambhanabhdva = the character of supporting 


light group 

2. character of soltness 
4. character of smoothness 
6. character of lightness 
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2. sam udiranabhava = the character of pushing 

(5) Five clear sensitivities (Pasada riipa) 

1. cakkhupasdda = eye clear sensitivity 

2. sotapasdda = ear clear sensitivity 

3. ghdnapasdda = nose clear sensitivity 

4. jihrdpasdda = tongue clear sensitivity 

5. kdyapasdda = body clear sensitivity 

(6) seven pasture (object) corporeality (gocara rupa) 

1. rupdrammana = colour = visible object 

2. sadddrammana = sound = acoustic object 

3. gandhdrammana = smell = olfactory object 

4. rasdrammana = taste 

5. photthabbdrammana = touch = tactile object ( = earth-element, firc-clcment, air- 
element) 

(Notes. The earth-element, the (ire-clcmcnt and the air-element can be sensitive to touch, 
which are known as tactile elements ( photthabbadhdtu ) resulting 7 kinds of tactile objects 
totally. When the number of kinds of corporealities are counted those three elements are 
already counted in the four great ones and rejected. There are no separated (special) tactile 
objects but those three elements mentioned above.) 

(7) Sex corporeality ( bhdvarupa ) 

1. itthibhdva rupa = timinity 

2. purisabhdmi rupa = virility 

(Notes. It is only one sex corporeality in female and male respectively as a general. The 
sex corporeality spread throughout body. Sometimes hermaphroditism can be occurred in 
some persons and it is said that “as a general”. However only one kind of sex corporeality 
can be occurred at spccillc time of a hennaphrodite altematively. (. Abhi-Com-1-359) 

(8) One physical base of mind (hadaya rupa ) 

Hadaya (yatthu ) rupa = It is the physical base of mind on which the life-continuum 
(manodhdtu) and all consciousness ( pahcavihhdna ), i.e., seeing-, hearing-, smelling-, 
tasting- and touching-consciousness; (manovihhdnadhdtu) occur. 

[Notes: The physical base of mind is consisting in the base-decad (hadayasakaldpa) which is 
spreading in the blood within a tiny pit of heart, and it is also known as hadayavatthu 
depending on which the life-continuum (manodhdtu) and all consciousness of though 
processes (manowmhdnadhdtu), except penta-consciousness, such as seeing-consciousness . 
etc. This term refers to only the realrn of five aggregates (pahcavokdra bhumi)\ 
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(9) One life-faculty of corporeality 

jmtindare = life-faculty of corporeality or life-faculty element 

This kind of corporeality protects remaining corporealities within the same corporeal 
unit produced by kamma which are spreading throughout body. 

(10) One nutriment (dhdraja rupa) 
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kabajTkaraahara = the nutriment consisting the food ingested 

(Notes: The nutriment ( dhdraja rupa ) consists in every kind of corporeal unit, i.e. corporeal 
unit produced by kamma, corporeal unit produced by mind, corporeal unit produced by 
temperature, corporeal unit produced by nutriment. (see tables of Rupa Kammatthdna). 
Those nutriments are called kammaja aja, cittajaojd, utuja-oja respectively. All ingested 
food, it may be any kind before eating, after ingested and inside the stomach, or feces in the 
rectum, are pure octad produced by temperature ( utujaojatthamaka kaldpa ) which 
proliferates continuously by temperature. 

Pdli Quotation (Visuddhi-2-223) 

That kind of nutriment consisting in the pure octad produced by temperature is called 
kabajTkdradhdra according to Abhi-Com-1-366. When that nutriments consisting in the 
ingested food are supported by the heat of vital nonad (jTvita naraka kaldpa) inside the 
stomach, they become new generation of octads which have the eight factor, the nutriment, 
and are called octads produced by nutriments ( ojatthamaka kaldpa) successively. It is also 
known as dharasamutthdna rupa (the corporeality produced by nutriment). ( Visuddhi-2- 
251). The nutriment consisting in the octad produced by nutriment of utujaojatthamaka 
kaldpa is called dhdrajajd. When kammajaoja, cittaja oja and utujaoja are supported by 
dhdrajaojd in tum, the new generations of Ojatthamaka kaldpa (octads produced by 
nutriments) can be occurred successively. 
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• ekadivasam paributtahdro sattdhampi uppatthambeti. (Visuddhi-2-251) 

= The ingested food for one day will be able to support for throughout seven days. ( Visuddhi- 
2-251) According to above quotation, only once ingested kabajTkdradhdra (the nutriment 
within corporeal units produced by temperature), if it is attained supporting of heat of vital 
nonad (jmta navaka kaldpa), can give rise to successive generations of corporeal units called 
ojatthamaka kaldpa (octad produced by nutriment) throughout seven days without taking 
foods. In this way the nutriments containing in the previous ojatthdmaka kalapa, if it is 
supported by nutriments containing in later ojatthamaka kalapa again, can produce new 
generations of corporeal units produced by nutriment, up to 10-12 generations successively. 

According to explanations mentioned above, during the function of nutriments of 
various kinds i.e., kamma, mind, temperature and nutriment, has been taken place, in other 
words, during the function of nutriments of four resources is producing new generations of 
corporeal units, it depend on the nutriment produced by temperature ( kabalTkdradhdra ). 
Therefore, the commentator explained as follows. 

Pdli Quotation (Abhi-A-3-337) 

=The nutriment deserving to ingest as a mouthful or morsel of rice is called kabajTkdra, 
which is synonym of ‘nutriments of four resources’ ( catusamutthdnika oja). It is explained 
by second way, according to second explanation found in the commentary. 

Pali Quotation (Pahdna-1-7) (Abhi-A-3-377) 
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According to Pali, and commentary mentioned above, four kinds of nutriments, i.e., 
the nutriment produced by mind, the nutriment produced by temperature, the nutriment 
produced by nutriment, are called kabajikaraahara. 

The nutriment deserving to ingest as a mouthtul or morsel of rice, a group of 
corporeal units produced by temperature is called kabajTkaraahara, directly. The nutriment 
containing in those corporeal units become pure octad produced by nutriment when the heat 
of vital nonad support convertion of that process. Then the converted nutriment is called 
aharaja oja (The nutriment onsisting in corporeal units of new generation). Because of the 
presence of supporting factor of those aharaja oja, four kinds of nutriments, kammaja oja, 
sittajaoja, utujaoja, and previous aharajaoja, are able to take place their functions 
respectively, these nutriments are called kabajTkaraahara as a metaphor known as 
thanupacara (nutriments of four resources situates on ingested kabajTkaraahara). Detailed 
account can be seen in later. 
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4.5.2 Real comporeality 

(1) (18) kinds of corporealities mentioned above are called “natural corporealities” 
(,sabhavarupa ) because each corporeality has the ultimate speciTic character ( sabhava 
lakkhana) respectively. 

(2) Those corporealities mentioned above are also called “characteristic corporeality 
(,salakkhana rupa ) because each corporeality has general characters ( samahha 
lakkhana ) which are related to all kinds of corporeal and mental dhamma, as follows. 

1. aniccata = mode of perishing away just after arise 

2. dukkhata = mode of being oppressed by the process of arising and perishing away 
continuously. 

3. anattatd = mode of the absence of durable solid called self (atta) which is not 
nondestratable essence. 

(3) Those corporealities mentioned asbove are also called “conspicuous corporealities” 
( nipphanarupa) because it can be produced by four causes, i.e, kamma, mind, 
temperature and nutriment 

(4) Those corporealities mentioned above are also called “real orporealities” ( rupa rupa) 
because they always have ability to change for worse. 


(5) Those corporealities mentioned above are also called “object corporealities” 
(samasana rupa_ because three general characters, i.e., anicca, dukkha, anatta, can 
be took place on objects of those corporealities. 

The following (10) kinds of corporealities are different from (18) kinds mentioned 
above and are called 

(1) artiTicial corporeality ( asabhdva rupa) 

(2) non-characteristic corporeality ( alakkhanarupa) 

(3) unconspicuous corporeality ( anipphanna rupa) 

(4) false corporeality ( aruparupa) 
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(5) non-object corporeality ( asammasanarupa) 

4.5.3 (10) kinds of unconspicuous corporealities ( anipphanna riipa ) 

(1) Space corporality one 

1. akasadhatu = It is inter-/ca/d/jal (inter-corporeal units) space between various kinds of 
corporeal units, which is able to separate corporeal units each other. It is called “space 
corporeality” (pariccheda riipa) due to separate each other among corporeal units. 

(2) Distinet behavioural corporealities (5) 

(a) Two kinds of expressive corporealities (yihhatti rupa) 

1. kaya wihhatti = bodily expression which convey a message or feeling 

2. vaciwihhatti = verbal expression which convey a massage or feeling. 
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Vihhatti (expression) 

The special expression ( yihhatti ) which is able to convey a massage or feeling of 
oneself in order to know attitude or intentions of that person. Bodily expression 
(kayarihhatti) is a kind of gesture by which express intemal desire to other, eg. Movement of 
hand. Verbal expression ( vacTvihhatti ) is a kind of behavior by which express internal desire 
to other, eg. Come on! Call by words. 

(b) Behavioral corporealities (3) 

1. lahuta = physical agility 

(i) character of agility of corporeality produced by mind 

(ii) character of agility of corporeality produced by temperature 

(iii) character of agility of corporeality produced by nutriment 

2. rnudutd = physical elasticity 

(i) character of elasticity of corporeality produced by mind 

(ii) character of elasticity of corporeality produced by temperature 

(iii) character of elasticity of corporeality produced by nutriment 

3. kammahhatd = physical adaptability 

(i) character of adaptability of corporeality produced by mind 

(ii) character of adaptability of corporeality produced by temperature 

(iii) character of adaptability of corporeality by nutriment 

These three kinds of corporealities and two kinds of expressive corporealities are 
known as distinct behavioural corporealities (vikdra rupa). 

(4) Four physical characters of corporeality ( lakkhana rupa) 

1. upacaya = (a) the nature of the beginning of real corporealities of one life 

(b) the nature of improvement of real corporealities up to completion of a life 
that it should contain 

2. santati = the nature of continuity of real corporealities from sensual faculties has been 
completed 

[Notes: The Buddha preached two ways separately depending upon individual preference of 
disciples who were listening dhamma talk in Tavatinsd, world of deva. These two kinds of 
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corporealities, i.e., upacaya and santati, are the same in the nature of arising of real 
corporealities (rupassa uppada ), indeed.] 
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3 .jarata = the nature of decaying of real corporealities ( rupassa-thiti) 

4. aniccata = the nature of passing away (perishing away) of real corporealities ( rupassa 
bhanaga) 


4.5.4 Underived and derived corporeality ( bhuta rupa, upadarupa ) 

In this way, there are (18) kinds for real corporealities and (10) kinds of non-real 
corporealities, totally are of (28) kinds. Among those (28) kinds, four kinds of corporealities, 

i.e., the earth-, the water-, the fire- and the air-element are called elements ( dhdtu ) due to 
presence of specific character of ultimate reality, such as hardness, cohesion, etc. They are 
also called ‘great elements’ (mahdbhuta) because they are massive and more conspicuous 
than remaining corporealities in both character and feature. They are also called ‘primary- 
ones’ ( bhuta rupa) because they are massive and more conspicuous than remaining 
corporealities in both character and feature. In the aspect of conventional reality they are 
known as earth, water, fire and air respectively. 

The remaining (24) kinds of corporealities are called derived (secondary-ones) 
corporealities ( upbhutadbhutarupa ) due to depending upon the four great elements. 

4.5.6 The nature of corporealities 

Those (28) kinds of corporealities are unable to arise single alone, but a group called 
corporeal unit (rupa kalapa). The corporeal unit is the smallest system of corporealities 
within a compact particle in the aspect of conventional reality. It is a kind of particle of which 
size about or smaller than paramanumu. (The measurement of paramdnumu is used in older 
days and it is hwisible with the naked eye but by eye of wisdom only.) Actually it is the 
smallest particle as a form of compactness. Those corporealities consisting in the corporeal 
unit are.. 

1. ekuppdda = occurring in the same time, (simultaneously) 

2. ekanirodha = ceasing in the same time, 

3. ekanissaya = depending upon the same depended factors. 

Derived corporealities within a corporeal unit always occur depending upon the four 
great elements of the same unit but not on the different ones. Then the four great elements 
within the corporeal unit always occur depending upon each other reciprocally. Only within 
the same corporeal unit which arises and passes away the four great elements always arise 
and pass away depending upon each other reciprocally and the derived corporealities also 
arise and pass away depending upon the fonner simultaneously. 
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It is essential to be able to discem corporeal units by insight previously in order to 
know the ultimate corporealities as they really are, and to see reciprocal inter-dependence 
among four great elements and depending derived corporealities on depended four great 
elements systematically. After knowing and seeing corporeal units, various specitic character 
of each ultimate corporeality, i.e., 8 factors, 9 factors, 10 factors, etc. within a corporeal unit 
must be distinguished one by one respectively by analytical knowledge. Only when it is able 
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to distinguish like this, can a meditator know the ultimate corporealities actually. In this 
paper, those kind of discemment is called “analytical knowledge”. 

In this way, only when the ultimate corporealities can be seen up to specilic character 
of each corporeal dhamma by analytical knowledge respectively, a meditator will be also to 
distinguish the facts that ... 

1. “which kinds of corporeal dharnma are produced by kamma ”, 

2. which kinds of corporeal dhamma are produced by mind, 

3. which kinds of corporeal dhamma are produced by temperature, 

4. which kinds of corporeal dhamma are produced by nutriment, 

5. which kinds of corporeal dhamrna never occurred by any cause etc .. 

When corporeal units are analysed the compactness of corporeality will be broken down. 
After the compactness of corporeality had been broken down the knowledge will be reached 
up to the field of ultimate reality. When the knowledge reach up to the lield of ultimate 
reality, the light of non-self ( anatta ) will be arisen marvelously. 

4.6 The way of discerning on the four great elements 

In the Samatha stage, the Buddha preached (40) kinds of meditation subjects related 
to develop concentration. When a meditator reaches to the stage of vipassana, there are only 
two kinds of medtation subjects. i.e., meditation the corporeality ( rupakammatthdna ) and 
meditation on the mentality ( ndmakammatthdna ). The former is also known as 
“discriminative knowledge on the corporality ( rupapariggaha ), while the latter, 
“discriminative knowledge on the mentality’ ( arupapariggaha ) respectively. 

Pdli Quotation (Abhi-A-2-251) (M-A-1 280) 
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When the Buddha instmcted the meditation on the corporeality, it is the usual way 
lirstly, by means of 

1. brief account ( sankhepa manaslkdra) 

2. detailed account (yitthdra manastkdra) 

on the meditation of the four great elements called catudhdtuvavutthdna. (Abhi-A-2-252) 
(M-A-l-280) 

According to explanations found in commentaries, because the Buddha preached only 
two ways for meditation on the corporeality, both STY person who wants to begin meditation 
on the corporeality from which the stage of purilication of view would be changed, and SVY 
person who does not depend on samatha, must begin by disceming on the four great 
elements previously. It is the most effective way for every meditator by strictly following in 
accordance with the Buddha’s teaching respectively. It is explained in Viusuddhi Magga the 
fact that those kinds of persons mentioned above must discern on the specilic characters of 
the four great elements previously. ( Visuddhi-2-222). 

It is decided the fat that ‘the meditation on four elements call catudhdtuvavutthana'’ 
can give rise to neighbourhood concentration only. (yisuddhi-1-107). In this case, this kind of 
neighbourhood concentration due to lack of adjacent full concentration of any absorption. 
However it is designated as a metaphor called sadisupacdra (the condition of same degree of 
concentration). These are explained in previous chapter. 

In this work, the brief account of the meditation on the four great elements would be 
presented Tirst, according to Maha satipatthdna Sutta. 
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4.6.1 Dhatumanaslkara Pabba 
Pali Quotation (M-l-73) 

= Bhikkhusl The next way is that ... the bhikkhu discerns, scrutinizes and takes to 
heart the body which is situating as it’s position accordingly like this “this body consists of 
the earth-element, the water-element, the firc-clemcnt, the air-element” etc ... one by one, by 
means of the nature of elements but not person, begins,/7v« and self (atta). ( M-l-73) 
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Pali Quotation (M-l-73) 

= Bhikkhusl As a smile, either the experienced cattle slaughter or his follower killed a cow 
and then skins and cuts up carcass of cattle at crossroads, the bhikkhu discerns, scrutinizes 
and takes to heart the body which is situating as it’s position accordingly like this “this body 
consists of the earth-element, the water-element, the lire-elenient, the air-element” etc ... one 
by one, by means of the nature of elements but not person, begins and living self ( atta ). ( M-1- 
73) 

4.6.2 The meaning of above quotation 

By the time taking foods of the cow, or carrying to the slaughter-house, or trying with 
the rope, or slaughtering the cow, or after the cow was dead and seeing the carcass of the cow 
or all the time before skinned and cut up carcass of cow separately such as Heshes, bones, 
colon, liver etc ... the perception (sahiha) of cow has not disappeared in the continuum of the 
slaughter. But those kind of perception disappeared in the continuum of the slaughter who is 
selling beef at crossroads and the new perception called beef appeared in him. In the 
continuum of that slaughter, the imagination on that” I am selling the cow, these consumers 
buy and take away the cow”, never appeared, but only the imagination that “ I am take away 
beef’, appeared indeed. 

Similarly, by the time he does not become a node one yet or he is only a worldling 
(putthujana ) without eye of wisdom which is able to see the ultimate reality, or he is still a 
stupid bhikkhu without any kind of meditation subject or along with a such time during 
which the body produced by four causes called kamrna , mind, temperature and nutriment has 
not been analysed by analytical knowledge in order to break down three kinds of 
compactness of form, compactness of function and that body has not been discemed by 
means of the earth-element, the water-element, the lirc-clement, the air-element etc ... yet, 
for along with that time, theperception of human being or the perception of person has not 
disappeared yet in the continuum of that bhikkhu, indeed. 
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The meditator, who is able to analysed the compactness of corporeality, i.e., the 
compactness of continuity, the compactness of form, the compactness of function by means 
of the four-element meditation, i.e., the earth-element, the water-element, the firc-elcmcnt, 
the air-element, loses the misperception of begins (satta sahha) gradually. (There are two 
kinds of misperception of begins, i.e., misperception of begins which always follows wrong 
view of self (atta ditthi) by which some one obsesses the fact that the live-body, the 
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consciousness-body, the self-body is apparently present and misperception of begins which is 
occurred by means of conventional reality (yohara sacca ).) The mind of meditation is 
situated well on the four great elements only. The Buddha, therefore preached the fact that 
“seyathapi bhikkhave ... pa ... rayodhatuti" etc., These Pdli has been translated as above. 
(M-A-l-276, Vs-l-343) 


4.6.3 Breaking down the compactness (ganavinibbhoga ) 

Pali Quotation (Visuddhi-l-343, M-Com-1-276) 

(MahatT-1-928, M-ti-1-365) 

According to explanations found in above commentaries and subcommentaries, it 
should be respectMly noticed the fact that “the meditator must endeavour previously, in 
order to fix the object of the four great elements called the earth-element, the water-element, 
the fire-element, the air-element consisting in the same corporeal unit by means of analytical 
knowledge which is able to break down three kinds of compactness of corporeality, called the 
compactness of corporeality, the compactness of fonn, the compactness of function during 
practicing on the four great elements.” (Three kinds of compactness of corporeality has been 
presented in previous section.) 

4.6.4 The ilrst instruction of commentary 

Visuddhi-l-346-347 1 paragraph 

= The way of brief account on the four great elements is suitable for the sharp wisdom person 
(tikkha pahhara ), while that of detailed account on the four great elements, for not sharp 
wisdom person (ndtitikkha pahhava) respectively. Therefore, the sharp wisdom person who 
wants to practice the way of brief account on the four great elements, approaches to quiet 
place lirsly and restrains not to wonder on various objects secondly, then he must imagine 
take to heart and distinguish frequently up to times of hundreds, thousands, thousand 
thousands etc ... means of the four great elements as follows_ 
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1. the character of hardness is ‘the earth-element’ (pathavT dhdtu), 
the character of roughness is ‘the earth-element’ ... 

2. the character of Aowing is ‘the water-element’ (dpo dhdtu), 
the character of cohesion is ‘the water-element’ ... 

3. the character of heat is ‘the fire-element’ (tejo dhdtu) 

the character of ability to mature is ‘the fire-element’ (tejo dhdtu) ... 

4. the character of supporting is the air-element (vdyo dhdtu) ... 
the character of pushing is the air-element ... etc ... 

should be discerned and kept in mind by both the specitic character and specili 
lunction of each element through the whole body which is only the four great elements but 
neither beings, nor living self. (Visuddhi-l-346, 347) 

4.6.5 The second instruction of commentry 
Pdli Quotation (Visuddhi-l-347) 
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In other words, the most Venerable Sari Putta who was a chief of dhamma preachers 
among all disciples of the Buddha, preached as follows, in order to show apparently the fact 
that the four great elements are occurrence of neither beings nor self ( atta ). 

1. Depending upon 300 kinds of bones as a base, heel bone on which up right standing 
bones successively, 

2. 2. depending upon 900 kinds of Tines of streaks’ which are situating as a net-work on 
those bones ... 

3. 3. depending upon 900 kinds of muscles which are covering on the bones, 

4. 4. depending upon the inner thick skin called ‘dennis’ which is covering throughout 
body, under the outer thin layer of skin called ‘epidermis’, 
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Only the space element ( akasa dhdtu ) which is surrounded by those bones, lines of streaks, 
muscles, skins or only the space element which is surrounding both intemally and extemally 
on those bones, lines of streaks, muscles, skins is designated as ‘body’ ( rupa). 

(. M-l-248) In this way, four kinds of bodily parts are preached to discem as four great 
elements. 

After penetrating by hand called analytical knowledge, into four kinds of bodily parts 
called bones, lines of streaks, muscles, skins, frequently, it should be imagined, taken into 
heart and scrutinized as 

1. the character of‘hardness’, ‘roughness’ are the ‘earth-element’ 

2. the character of ‘Aowing’, ‘cohesion’ are the ‘water-element’ 

3. the character of ‘heat’, ‘ability to mature’ are the ‘fire-element’, 

4. the character of‘supporting’, ‘pushing’ are the air element. 

Both the specific character and the specific tunction of each great element should be 
distinguished and kept in mind frequently up to times of hundreds, thousands, thousand 
thousands as only the nature of element but neither ‘beings’ nor ‘self. ( Yisuddhi- 1 -347) 

4.6.6 rupantveva sankham gicchati (reaching to the term as 

For the phrase 'rupatvaneva\ the word rupa' means sariram (body) and then the 
phrase rupatvaneva (reach to the term as riipa) means reach to the term “body”. In the world, 
as the house which is stmcturally based on woods etc, can be designated as king’s house 
(palace) brahman' s house, etc ..., the space element which is surrounded by bones, lines of 
streaks, muscles, skins both internally and extemally, can be designated as king’s body, 
brahman 's body etc. It means that there is neither such being nor living self (jcva atta) in this 
body called rupa, atta. (MahatT-1-347). 

4.6.6 Significance of two instructions 

In this way, there are two kinds of instmctions for the practice of the four elements 
meditation in Visuddhimagga. In the first method, it is instmcted to discern throughout body 
of himself and therefore both the specitic character and tunction of four great elements must 
be discemed by taking the object of the whole body generally. 
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In the second method, it is instructed to discem by penetrating hand called analytical 
knowledge, into four kinds of bodily parts called bones, lines of streaks, muscles, skins, and 
therefore four great elements must be discerned by taking the object of it’s between bodily 
parts with analytical knowledge respectively. 

4.6.7 The practice of the four great elements discriminatatively 
(Catu*//mtHvavutthanabhavana) 

= In that phrase Catudhatuvavutthana, the word vavutthdna (discrimination) means 
... the discriminative knowledge on the specitlc character of each element, i.e., 

1. the hardness, the character of the earth element, 

2. the Howing, the character of the water-element, 

3. the heat, the character of the Iire-element, 

4. the Howing, the character of the air-element, respectively. 

Therefore, “determination with the help discriminative knowledge on each specilic 
character of the four great elements respectively” is called catudhdtuvavuthdna. 

The following terms, 

1. dhdtum anaslkdra = “keep in mind” or “take to heart” the elements 

2. dhdtukam m atthdna = meditation on the four great elements 

3. catudhdtuvavutthdna = determination with the help of discriminative knowledge on each 
specilic character of four great elements have the same meaning and these are synonyms. 
(Vs-l-342) 

This catudhdtuvavutthdna kammatthdna has been achieved by none of the 
followings. 

1. recognized well the concept of earth like the earth-kasina, ( pathavTkasina) 

2. recognized well the concept of brown colour like the brown-kasina ( mlakasina) 
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3. recognized well the general character (sdntahna lakkhana ), i.e, impermanence (anicca), 
suffering (dukkha), non-self (anatta), of sahkhdra dhamma (=corporeality, mentality, cause 
and results) like vipassand practice, but by means of well determination with the help of 
discriminative knowledge on each specilic character (sabhdva lakkhana) of the four great 
elements respectively, indeed. The connnentator sayadaw, therefore, explained the fact that 
“sabhdvupalakkhanavasena ” = by means of well determination with the help of 
discriminative knowledge on each spccillc character of the four great elements” ... etc. It 
means that “this kind of meditation subject must be practiced by means of closely scrutinize 
on the spccitlc character, such as the hardness etc ..., of the four great elements”. (MahatT-1- 
425) 

According to explanations found in Pali, commentaries and sub-commentry 
mentioned above, the meditator who wants to practice four elements meditation, must discern 
both the specilic character and the specilic function which is uneasy to appear in mind, of the 
four great elements alternatively. It can not be said ‘ Ulhdtukammatthdna'' by which various 
kinds of objects of the four great elements had been discemed, instead of the specitlc 
character and function of the latter. 

In accordance with two instmctions found in Visuddhi magga, the practice of the four 
great elements must be beginned. However, a such meditator who has no experience to 
discern either the spccitlc character or the spccitlc function of the four great elements may be 
difficult to start the practice. In order to overcome those kinds of difficulties, it would be 
explained fundamentally. 
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4.6.8 Two persons who practice the four elements meditation 

A person who is either unexperienced with any kind of meditation subject among (40) 
kinds or had not arrived any kind of sufficient concentration called the neighbourhood or full 
concentration although experienced with some kind of meditation subjects, must begin to 
develop concentration by taking the object of any one of the followings, 

1. the spccilic character of four great elements, 

2. if the specihc character of each element is unapparent, the specihc lunction of each 
element 

3. both the specilic character and specilic lunction of the four great elements. 

If it is unable to take to heart the spccilic character and lunction systematically, the 
method would be presented continuously. According to Visuddhimagga-2-222 , this kind of 
person can be designated as suddhavipassandydnika (SVY) person. (It is explained detail in 
previous section 
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The second kind is samathaydnika (STY) person. If STY person wants to begin 
meditation on the corporeality, he must take to heart meditation of the four great elements 
previously. STY person can begin either brief account or detailed account of the four great 
elements by taking to heart any one of the objects, the specilic character, if it is not apparent, 
the specilic function or both the specilic character and the specilic function of the four great 
elements. In this paper, meditation of the four great elements, depending upon the full 
concentration of fourth absorption of the mindfulness of breathing would be presented. SVY 
person, however, can also practice by following this method. 

4.6.9 The brief account and detailed account 

The sharp wisdom person called tikkhapahhava usually think that It is delayed and 
taking long time to discem the four great elements through 42 bodily parts, such as the hair is 
the earth-element, the bodily hair is the earth-element etc ... However, for the sharp wisdom 
bhikkhu, the object of meditation will be apparent by taking to heart the specilic character 
only, instead of bodily part, such as ... 

1. the character called ‘hardness’ is the earth-element, 

2. the character called ‘cohesion’ is the water-element, 

3. the character called ‘ability to mature’ is the fire-element, 

4. the character called ‘supporting’ is the air-element. 

For the not sharp wisdom bhikkhu, if he discern by means of brief account without 
discerning on bodily part such as, hair, bodily hair etc, the object of meditation will not be 
apparent and darken for him. If he discern by means of detailed account of the four great 
elements, such as the hardness of the hair is the earth element, the hardness of the bodily hair 
is the earth element, etc ..., the object of meditation will be apparent. ( Visuddhi-1-346) 

[Notice: In Dhdtuvibhanga Sutta, it is preached moderate account of the four great elements, 
which is neither brief nor detailed. That moderate account is also included in the detailed 
account. ( Mahatl-1-426 )] 

4.6.10 The meaning of ‘apparent’ and ‘not apparent’ of kammatthdna 
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For those words, ‘apparent’ and ‘not apparent’ of kammatthana, there are questions 
that ‘what is kammatthana, is it either the object or the knowledge? Why is it called 
kammatthana ? How is it apparent? The answers are as follows: 

Pali Quotation (MahatT-1-432) 
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= The function by which the mind and mental concomitants of meditator has been come into 
contact with the object of meditation (in this case, the specilic character of the four great 
elements), is called yogakamma. The ultimate reality called the specilic charactor of the four 
great elements, which is the occurrence of that function called yosakamma, will be apparent. 
(MahdtT-1-432) 

Tlka sayadaw explain another way as follows. 

Pali Quotation (MahdtT-1-432) 

In other words, because each specilic character of the four great element is quite 
apparent in the knowledge of the meditator, the intension ( manasTkdra ) which is occurring 
by taking the object of each specilic character of four great elements, is called kammatthdna 
and it is purified apparently. It is because of the preference of brief account of the sharp 
wisdom bhikkhu whose five kinds of faculties, i.e., faith, effect, mindfulness, concentration, 
knowledge, are very sharp. ( MahdtT-1-432 ) 

According to this explanation, the meditation which is disceming and knowing each 
specilic character of four great element, or the mind and mental concomitants which are led 
by the knowledge of meditation are called kammatthdna. 

[Note: The lirst explanation means “discerned object is called kammatthdna, while 
the second explanation means “disceming mind and mental concomitants are called 
kammatthdna .] 

4.6.11 Sharp wisdom person and not sharp wisdom person 

The sharp wisdom person, because his five faculties are brilliant sharp, prefers brief 
account of the four great elements and the latter is very apparent. However, not sharp wisdom 
person, because of lack of ability to bear in mind quickly, prefers detailed account of the four 
great elements and the latter is not apparent. Only when he discern as “the hardness of hairs is 
the earth element.” “the hardness of bodily hairs is the earth element” etc, his meditation 
subject become apparently. 

Pdli Quotation (MahatT-1-432) 

4.6.12 What is dhdtu (element)? 

Pdli Quotation (MahdtT-1-426-427) 
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= In other word patharT dhatu (earth-element), the word dhdtuttho is called 
sabhdvuttha (natural phenomena). The meaning of sabhavuttha (natural phenomena) is 
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suhhatattha [void of living self (jTva atta )]. The meaning of suhhatattha is nissattattha (the 
nature of not person, not beings; the nature of non-self). 

It would be explained detailed for some persons. The nature of element ( dhatu ) is the 
character of the ultimate reality dharnma, such as 

(1) the character of hardness, roughness, 

(2) the character of Aowing, cohesion, 

(3) the character of heat, ability to mature, 

(4) the character of supporting, pushing, etc ... 

The character of the ultimate reality dhamrna is the nature of suhhatattha in which living 
self “termed by the self-theory, is wanting. The nature of suhhatattha is nissattattha which is 
none of person being, self. 

According to the above explanations, the meditator must discem and take to heart. 
The natural speciiic character of ultimate reality dhanima, called sabhdruttha previously. 
Then he must take to heart that characters in order to reach up to the nature of suhhatattha 
and nissattattha by insight knowledge. When the speciTic character of the four great elements 
within a corporeal unit has been analysed by “analytical knowledge” or “eye of wisdom”, it 
will be reached up to the nature of suhhatattha and nissattattha, successively. At that time, 
the ultimate reality called the earth-element, the water-element, the fire-element, the air- 
element will be known exactly. 

If it is said like that, the meditator will suggest the fact that sahhdruttha, suhhatattha 
and nissattattha are different each other. If should not suggested like this. As soon as he 
begins the four great element meditation, the ability to see and analyse corporeal units will 
not be appeared in him, indeed. Firstly, he must endeavour to fix his mind on the object, the 
specilic character of four great element continuously. It means the fact that by the time 
beginning of practice, because of lack of ability to see corporeal units; lack of ability to 
analyse corporeal units; and lack of ability to discriminate each specilic character of the four 
great elements respectively, it is unable to reach the nature of suhhatattha and nissattattha. 
Only when the compactness of continuity, the compactness off form and compactness of 
lunction, called the compactness of corporeality has been broken down by insight, the nature 
of suhhatattha and nissattattha can be seen. It means the fact that after those three kinds of 
compactness had been broken down, the eye of wisdom is able to see the ultimate reality with 
the result that the nature of sabhavuttha, suhhatattha and nissattattha actually. 

4.6.13 The character ( lakkhana ) and the function (rasa) 

In the meditation of four great elements, instructed in Visuddhimagga, two characters 
of each element are explained respectively. MahdtTkd Sayadaw explained in detail why two 
characters had been presented, as follows: 

1. (a) thaddhabhdva = the nature of‘hardness’ is the specilic character of the earth-element, 
(b) kharabhava = the nature of “roughness” is the specilic function of the earth-element. 

2. (a) dravabhdva = the nature of “Aowing” is the spccilic character of the water-element, 

(b) dbandhanabhdva = the nature of “cohesion” is the specilic function of the water- 
element, 

3. (a) unnhabhdva = the nature of “heat” is the specilic character of the fire-element, 

(b) paripdcanabhdva = the nature of “ability to nature” is the speciilc lunction of the fire- 
element, 

4. (a) vitthambhanabhdva = the nature of “supporting” is the specilic character of the air- 
element, 

(b) samudTranabhdva = the nature of “pushing” is the speciilc lunction of air-element, 
respectively. ( MahatT-1-433 ) 
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In this case, the specillc function of each element is also known as upatthanakara 
with reference to Mahatlka Sayadaw. It’s meaning is as follows. 

4.6.14 The meaning of U upatthanakara ” 

Pali Quotation (MahatT-1-433) 

= The term, Upatthanakara, means “the mode of appearance in the knowledge of a 
meditator, by which the speciilc function of each element has been manifested respectively. 
In other words, it means “the mode of discriminative knowledge on the speciilc function of 
the four great elements. 

In this case, there is a question that why both two kinds of speciilc character and 
function has been expressed in the commentary. The answer is that “it is because of 
individual preference of such meditator .” 
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For some meditators, during practicing in the four elements meditation, the specihc 
character of each element has been discriminated easily in them. However, for some 
meditators, the speciilc function of each element has been discriminated easily in them. 
Those kinds of specilic functions of four great elements are known as rasa or upatthdndkdra. 
The meditator should, therefore, like to begin with either the speciilc character or the speciilc 
function of each element gradually by analytical knowledge. ( MahdtI-1-433) 

In this way, either the specilic character or the specilic function of each element 
should be analyzed and take to heart frequently as much as times of hundreds, thousands, 
thousands thousands etc ... The initial application of thought ( vitakka ) should be took place 
on the object of the four great elements repeatedly. (MahatT-1-433, 434). 

4.6.14 Choice the more apparent one 
Pdli Quotation (MahatT-1-434) 

For the meditator who practicing on the four great elements systematically, either the 
specilic character or the speciilc function of each element appeared in him clearly. He must 
take to heart clearer character or function of each element, irrespective of unclear character or 
function of each element, such as “the earth-element”, “the water-element” etc ... (MahdtT-1- 
434) 

This is the way of brief account on the four great elements, which is explained in 
Visuddhi Magga and MahdtTkd, as fundamental rules. With reference to this explanation, 
some of sharp wisdom persons are able to practice systematically. However, some meditators 
are unable to practice after read this explanation only, and detailed instruction would be 
presented for those persons continuously. 

4.6.15 Twelve kinds of the nature of elements 

According to Dhamm «sangani, it is instructed to discem 6 kinds of the nature of the 
earth-element in this paper. The nature of remaining elements is the same as instmctions 
found in commentary and subcommentary. Therefore various kinds of nature of the four great 
elements are as follows. 
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1. the earth-element ... 6 kinds ... , hardness, roughness, heaviness, softness, smoothness, 
lightness. 

2. the water-element... 2 kinds ... , llowing, 

cohesion, 
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3. the tire-element ... 2 kinds ..., heat, 

coldness, 

4. the air-element... 2 kinds ... , supporting, 

pushing ... 

There are 12 kinds of nature of elements in total. The procedure of meditation of the 
four great elements will be presented by based on those 12 kinds of nature because of the 
following reasons. 

4.6.16 The reason why all (12) kinds of nature of elements should be discerned 

When the concentration (Samadhi) becomes moderately high in strength, it is found 
that the nature of some elements become powerful and predominant in some meditators. 
Especially, the whole body or some parts of head become apparently with more powerful 
elements of some kinds extremely. At that time, the power of such nature of elements should 
be adjusted by each other. In order to obtain equal power of elements, opposite nature of such 
element should be taken to heart altematively. 

In some meditators, the nature of hardness of the earth-element become predominant. 
The head or the whole body become very rigid and stiff as a result. At that time the meditator 
is unable to resist predominant nature of hardness and the concentration become fall down. 
At that time the discemment should be changed on the nature of softness of the earth-element 
altematively. When the opposite nature of the earth-element are adjusted by each other. The 
concentration can be developed quite easily. 

Sometimes the nature of roughness becomes very apparent and it is unable to resist 
the nature of that element. In some meditators, that kind of nature, roughness, is so apparent 
that some internal organs, such as, intestine, liver etc... become rough with the result that the 
concentration fall down. At that time, the nature of soltness should be emphasized and taken 
into heart in order to adjust opposite nature of elements. 

Sometimes, the nature of heaviness become predominant as a result of long lasting 
sitting position before the concentration has been well developed. At that time, the nature of 
lightness should be emphasized and discerned so as to adjust each other. 

When the concentration becomes higher and higher, the nature of lightness appears 
obviously sometimes, resulting it seems to be Hoating into the air. Then the concentration can 
not be reached to required level for that meditator. At that time, the nature of heaviness 
should be emphasized and kept in mind frequently. After opposite nature of each element 
become equal in power, the concentration become power easily and rapidly. 

Similarly, the nature of softness becomes apparent sometimes and it is so apparent 
that it seems to be soaked into the Hoor with semi-solid body. At that time, the nature of 
hardness should be emphasized and kept in mind alternatively. 
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Sometimes, the nature of smoothness, which follows the nature of soltncss, becomes 
apparent and sensation of tactile object of smoothness can cause sensual desire ( nikanti ) to 
practice of himself. It is a danger of concentration and the nature of hardness and roughness 
should be emphasized and kept in mind altematively. 

In accordance with explanations found in DhummusungunT. six kinds of nature of the 
earth-element ha been explained in this work, instead of two kinds, found in commentaries 
and sub-commentary. 

4.6.17 One reasonable point 

The Buddha usually preaches on the character of the earth-element of which two 
characters only, i.e., the hardness (kakkhala), roughness ( kharigata ), had been explained in 
some sutta, such as Maharahulovada Sutta, etc .... Therefore only the nature of hardness 
and roughness of the earth-element had usually been expressed in connnentaries and sub- 
commentaries as a general. However, in the Dhammasanganl, 6 kinds of nature of the earth 
elements had been preached in detail as mentioned above. It had been preached like that way 
because the Buddha understood the individual preference of deva and brahamas. 

If it is so there is one reasonable point that whether preaching methodologies of the 
Buddha are different from each other or not. The preaching methodologies are not different 
from each other but the same. For instance, let us suppose, there are three kinds of solid mass, 
such as 

1. very soft mud block 

2. hard brick after baked in brick kiln 

3. very hard natural gneiss block to be considered. 

Among those blocks brick is harder than mud block while natural gneiss block is 
harder than the former. On the other hand, the brick is hard as a result to be compared with 
mud block, but the brick is soft as a result to be compared with natural gneiss block. For a 
single kind of block called brick can be designated as “hardness” and “sohness” depending 
upon compared blocks of another kinds. Therefore it can be said the fat that such thing is hard 
when compared with another thing of softer one while that thing is soft when compared with 
another thing of harder one, depending upon the standard degree of hardness of compared 
one. Whatever thing which is so soft to be considered, possess some degree of deserving 
hardness, such as mud block. It is designated as soft material of which the less degree of 
hardness occurred while the hard material, the higher degree of hardness possessed, as a 
conventional tmth (yohdra sacca ). 
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Then it would be suggested on the roughness and smoothness similarly. 

Let us suppose, there are three kinds of cloths, such as 

1. very smooth woolen cloths 

2. rough cotton wool 

3. very rough gunny bag, to be considered. 

If comparison between each other had been made, woollen cloths is smooth but cotton 
wood is rough. Then if comparison between cotton wool and gunny bag had been made, 
cotton wool is smooth and gunny bag is rough. The cotton wool, although it is a single kind 
of cloths, is smooth when compared with gunny bag, but it is rough when compared with 
woolen cloths. Therefore it can be said the fact that such thing is rough when compared with 
another thing of smoother one while that thing is smooth when compared with another thing 
of rougher one depending upon the standard degree of roughness compared one. Whatever 
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thing which is so smooth to be considered, possess some degree of deserving roughness, such 
as woolen cloths. It is designated as smooth cloths of which the less degree of roughness 
occurred while the rough cloths, the higher degree of roughness possessed, as a conventional 
truth. 

It should be understood between the nature of heaviness and lightness similarly. As a 
tenninal usage, it is designated as heavy material of which the higher degree of hardness 
occurred while the light material, the less degree of heaviness possessed similarly. Every 
material possesses some degree of deserving heaviness although it seems to be very light. 
The nature of heaviness always occurs combination with the nature of hardness and 
roughness of every material. 

Therefore the Buddha preached only two kinds of nature of the earth-element in many 
Sutta generally. 
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Sometimes the nature of Howing become stronger with the result that intemal 
circulation of lluids seems to be water Hows rapidly in the pipe. At that time the emotion of 
meditator lluctuatcs and developed concentration will be broken up. In order to relief that 
condition, the nature of cohesion must be emphasized and taken to heart frequently. 

Similarly the nature of cohesion become stronger sometimes with the result that 
failure to breath occurred. At that time the concentration become fall down and it should be 
adjusted by changing discernment on the nature of Howing alternatively. When two kinds of 
nature of water-element, Howing and cohesion, are equal the concentration becomes higher 
and higher. 

Sometimes the nature of heat become stronger with the result that sweet come through 
body. At that time the nature of coldness must be emphasized and taken to heart not to fall 
down concentration. 

Sometimes the nature of coldness become stronger with the result that the whole body 
becomes rigid. At that time the nature of heat and softness must be emphasized and opposite 
nature of each element become equal. When each opposite nature of the four great elements 
is equal the feeling of happiness ( sukha ) occurs frequently. Then pleasurable interest (plti) 
and tranquility of mind and mental concomitant (kdya passaddhi, citta passaddhi) appear as 
a result and the concentration become strong actually. 

Sometimes the nature of pushing become stronger with the result that the whole body 
shaking. At that time the nature of supporting must be emphasized and taken to heart 
frequently. Sometimes the nature of supporting become stronger with the result that the 
whole body can not be movable. At that time the nature of pushing must be emphasized 
altematively in order to adjust opposite nature of water-element. 

Sometimes the nature of pushing is so strong that it can not be adjusted by discerning 
on the nature of supporting. At that time, the nature of heaviness of the earth-element can be 
emphasized and shaking body become quiet. It should be recognized on example of a shaking 
paper on the table, when the wind is blowing, become stable after pressed by a heavy 
material. 

Sometimes, some parts of the body pain continuously as soon as the meditation would 
be started. At that time, it should be emphasized and observed on that painful part of body at 
which what kind of element become strong. If pain of that part is produced by strong nature 
of heat and hardness, the nature of coldness and softness must be emphasized. Then that kind 
of pain relief when each opposite nature of the lire-element and the earth-element are equal 
respectively. If it is found that such kind of pain is produced by strong nature of three 
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elements, the heat, the hardness, the pushing, it must be emphasized on the nature of 
coldness, soltness and supporting of that bodily part. It can be found that kind of pain reduced 
and llnally disappeared when the nature of each opposite character of elements are equal 
respectively. 

Sometimes, if the body is very rigid and stiff, it must be emphasized on the nature of 
soltness, smoothness and lightness continuously. When each opposite nature of elements 
become equal, it must be discerned both 12 characters of the four great elements again with 
the result that the concentration become stronger and stronger up to neighbourhood 
concentration. 

In this paper, 12 kinds of nature of the four great elements are presented due to two 
reasons, II rstly, it is important to notice the fact that when the concentration is moderately 
strong, the opposite nature of each element become unbalanced and in order to solve that 
problem by adjusting opposite nature of each element; secondly, all kinds of nature of four 
great elements preached in Dhammasangam, should be discerned thoroughly. It should not 
be misunderstood on the fact that over explanation to the commentary and subcommentary 
has been made by personal consideration. It is true that if only eight characters of the four 
great elements, as instructed in the commentary and subcommentary, has been discemed and 
taken to heart, 12 characters of the four great elements mentioned above will become 
apparent as a result of strong concentration, indeed. 
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4.7 Way of the beginning of the four great elements meditation 

Develop concentration up to the fourth absorption by taking the object of sign of full 
concentration, produced by mindfulness of breathing, then up to brilliant light shine out as a 
result of the full concentration of fourth absorption, previously. After emerge from that 
absorption, in order to discern the nature of the earth-element, by means of as following, 

a. beginning from any part at which the hardness is apparent, then the nature of hardness of 
the whole body must be discerned. 

b. beginning from any part at which the roughness is apparent, then the nature of roughness 
of the whole body must be discerned. 

c. beginning from any part at which the heaviness is apparent, then the nature of heaviness 
of the whole body must be discerned. 

d. beginning from any part at which the softness is apparent, then the nature of spltncss of 
the whole body must be discerned. 

e. beginning from any part at which the smoothness is apparent, then the nature of 
smoothness of the whole body must be discemed. 

f. beginning from any part at which the lightness is apparent, then the nature of lightness of 
the whole body must be discerned. 

In order to discem the nature of the water-element, 

g. beginning from any part at which the llowing is apparent, then the nature of llowing of 
the whole body must be discerned. 

h. beginning from any part at which the cohesion is apparent, then the nature of cohesion of 
the whole body must be discerned. 

In order to discem the nature of the lire-elenient, 

i. beginning from any part at which the heat is apparent, then the nature of heat of the whole 
body must be discerned. 

j. beginning from any part at which the coldness is apparent, then the nature of coldness of 
the whole body must be discerned. 
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In order to discem the nature of the air-element, 

k. beginning from any part at which the supporting is apparent, then the nature of supporting 
of the whole body must be discerned. 

l. beginning from any part at which the pushing is apparent, then the nature of pushing of 
the whole body must be discerned. 

During the practice of the four great element has being take place, it should be 
discerned both 12 kinds of nature of the bones, line of streaks, muscles, skins by penetrating 
the hand called knowledge among those bodily parts one by one. Very sharp wisdom person 
may be able to discern merely explained in this way. However, not sharp wisdom persons are 
unable to discern and then way of practice would be continued as follows. 

4.8.1 Begin with A, B, C or O 

If one who is unable to practice as mentioned above, he must begin with ABC. Some 
meditators are very easy to discem the character of hardness as Tirst step, but it is difficult for 
some persons beginning with the nature of hardness ilrst. Among 26 alphabets, although ‘A’ 
is the lirst word, a very young student of kindergarten who is very understandable to learn 
‘O’, must begin with ‘O’. After learning on ‘O’, ABC should be taught in turn as a teaching 
methodology. Similarly, if it is some difficulties to discern on the nature of earth-element for 
some meditators, those persons should begin with the nature of pushing called the air- 
element which is very easy to understand as leaming on ‘O’ for very young student of 
kindergarten. After discerning on the nature of element which is very easy to understand, then 
all kinds of nature of elements must be discemed one by one. When all nature of the four 
great elements had been discemed prollciently, it must be discerned on 12 kinds of nature of 
elements orderly as the Buddha preached. 
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4.8.2 Develop concentration 

The meditator who wants to achieve the upper stage of purillcation, such as 
purilication of view, etc ... must develop concentration llrst for every sitting period of 
practice before his usual practice on four great elements has been taken place. Because of the 
fact that way of developing concentration up to full concentration of the fourth absorption 
through the mindfulness of breathing has been presented successively in this work, the 
meditator must develop previously, his concentration up to the fourth absorption whenever 
he takes place any stage f \ipassand practice. When the concentration of the fourth 
absorption complete 8 kinds of qualities which is capable of producing brilliant light inside 
the whole body, he must emerge from that absorption and discem on either the nature of the 
earth-element or the air-element as a lirst step of meditation on the four great elements. Now, 
the way of discerning on the nature of pushing of the air-element would be presented as a 
fundamental course for all. 

4.8.3 The nature of pushing ( samudlranarasa ) 

As beginning of practice, it must be discerned the nature of pushing at the respiratory 
tract. It should be noticed the fact that the way should not be misunderstood and confused 
with mindfulness of breathing. This way does not take the object of concept of in-and out- 
breath which is capable of producing full concentration but take the nature (ultimate reality) 
of elements. The nature of pushing can be found at the object of in- and out- breath which 
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belongs to 42 bodily parts. According to Visuddhimagga, this bodily part of in- and out- 
breath are corporeality produced by mind. ( Visuddhi-2-223 ). Especially for human beings, 
the process of in- and out- breath will occur along with the whole life associated by mind, as 
a general. It is exception for some persons who stop respiration process, as mentioned in 
previous section. Because the process of in- and out- breath always occur in every person and 
the nature of pushing can be found easily in that place where in- and out- breath occur. The 
nature of pushing must be discerned inside the respiratory tract as similar process by which 
food is ground by alternative pushing of upper and lower jaws. After the centre of head had 
been emphasized and then takes to heart the nature of pushing of either in-breath or out- 
breath altematively. During the in-breath occurs, only the nature of pushing must be 
discerned and taken to heart. During the out-breath occurs, only the nature of pushing must 
be discemed and taken to heart similarly. It can be understood within a short period. 
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If it is not easily understood, incisors of both jaws must be pressed by each other and 
then take place inhalation process. It must be emphasized on the nature of pushing along with 
the respiratory tract. When the nature of pushing would be observed, discerning mind should 
be fixed on the object of the nature of pushing. Then the object of the nature of pushing will 
become clear and clear in insight gradually. After that it must be discerned the nature of 
pushing of bodily parts from interior part of the head to exterior part of the head, inside the 
bones, lines of streaks, muscles, skins and then spread the knowledge inside the head. 

When the nature of pushing has been found inside the head, it must be discemed by 
spreading and penetrating the hand of knowledge into neck, hand, chest, stomach, thigh, calf, 
legs, etc ... in order to see the nature of pushing continuously. Wherever bodily part has to be 
changed and observed, the nature of pushing must be emphasized by eye of wisdom, part by 
part, gradually. Whenever you discem throughout body, if it is able to see only the nature of 
pushing by insight, you success the course of ‘O’. After a such kind of element is proTiciently 
discerned by insight and the concentration is also moderately developed, remaining nature of 
elements will be easy to discern, indeed. 

It should be misunderstood on the fact that the nature of pushing can be started to 
discern in the respiratory tract only but any part as he likes. Indeed, the bodily part can be 
found before the compactness called Ghdna has not been broken down and it is unable to 
reach the field of ultimate reality only. After the compactness of corporeality has been broken 
down and it is able to reach the field of ultimate reality by insight knowledge, the bodily parts 
will be disappeared. Therefore it is designated a place or part on which the nature of such 
element must be discemed by beginning with this part, that part etc ... in order to easily 
understand before the compactness has been broken down only. 

Therefore, one who prefers to begin to discem nature of pushing of hand, he can 
discern on that part as he likes. Similarly, any part of body can be discerned as a starting 
point, stomach, legs etc. However, it is not enough to discem only one part of the body for 
the four great elements but throughout body, indeed. 

It is instmcted to discern throughout body by insight and therefore every meditator 
must endeavour to be able to discern all kinds of nature of the four elements of the whole 
body. ( Visuddhi-l-346) 

Pali Quotation (MahatT-1-446) 
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The purpose of meditation of the four great element is in order to remove two kinds of 
perception of beings, i.e., the perception of beings which always follows wrong view of 
personality by which belief the fact that there are living bodies, knowing bodies, living selves 
lirstly and the perception of beings which is also known as worldling usage of personality by 
which belief the fact that there are human beings, deva, brahmas apparently in the world in 
the aspect of conventional reality (yohara sacca). If any bodily part, such as hand, legs, head, 
can be found, the shapes of male, female, person, beings will also be found. If the hand will 
be discemed, there is no hand but the four great elements only. If the leg will be discerned, 
there is no leg but the four great elements only. If the head will be discerned, there is no head 
but the four great elements only. If the body will be discerned, there is no body but the four 
great elements only. In this way, wherever bodily part of the whole body will be discerned, if 
one see only the four great element, the perception of beings has been removed roughly. 
When the four great elements or underived and derived crporealities within a corporeal unit 
can be analyzed by insight, both two kinds of perception of beings has been removed 
thoroughly. 

Therefore, it should be recognized the fact that each nature of elements must be 
discerned inside bones, lines of streaks, muscles, skins by penetrating hand of knowledge, 
one by one. 

4.8.4a The nature of hardness (Kakkhajatta) 

After proliciently discerned on the nature of pushing, the nature of hardness must be 
discerned. Any part of the body where the hardness is apparent, can be discemed previously. 
Press two incisors of both jaws and the body must be straight up in position. Then the nature 
of hardness must be discemed at the region of touching teeth. It must not emphasized on the 
object of teeth but the nature of hardness only. The nature of hardness will become apparent 
gradually. Then the knowledge must be spread out the whole body and discem the nature of 
hardness inside bones, line of streaks, muscles, skins, continuously. Endeavour to see the 
nature of hardness throughout body. If it is not succeeded to discern the nature of hardness, 
discern on the nature of pushing alternatively, at the region of touching teeth. After 
altemative discernment has been taken place at one point for two kinds of nature of elements, 
the nature of hardness will be spread out the whole body and practice to see that nature of 
hardness inside body continuously. 

4.8.4b It is not “dhamma through gritted teeth” 

Some suggest and want to designate the way of disceming on the nature of pushing 
and hardness as “ dhamrna through gritted teeth”. 
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Pali Quotation (M-A-l-271) 

The Buddha instmcted to perfonn through clear comprehension during eating, 
drinking, chewing, licking in the portion of sampajana, Mahasatipatthana Sutta (M-l-72). 
Especially during eating the food, the latter must be ground by both upper and lower teeth 
altematively. Without grinding like this, eating process can not be canied out really. While 
grinding process is taken place, it must be done with the knowledge of clear comprehension, 
instructed by the Buddha. It should, therefore, not be criticize as “the dhanima through 
gritted teeth”. The dhamma which is to be known during eating, is as follows. 
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There is never any kind self (atta) which is able to take food in the body. Only the 
mind which desire to take food will be appeared. 

Pali Quotation (M-A-l-271) 

(M-A-l-256) 

(M-ti-1-352) 

= That mind produce a group of corporeal units which is predominant with the nature 
of air-element. The process of holding the bowl will be occur red by spreading throughout 
body with corporeal units produced by mind, which are predominant with the nature of air- 
element. The process of putting the bowl down will be occurred by spreading throughout 
body with corporeal units produced by mind, which are predominant with the nature of air- 
element. The processes of preparing morsel of rice, taking morsel of rice out from the bowl, 
opening of the mouth etc... will be occurred by spreading throughout body with corporeal 
units produced by mind, which are predominant with the nature of air-element. The process 
of opening the jaw is carried out by neither crowbar nor machine with the help of someone. 
The process of grinding of both the upper and lower teeth will be occurred by spreading 
throughout body with corporeal units produced by mind, which are predominant with the 
nature of air-element. (M-A-l-271) 

In this case, it is perfonning to discem the causes, which are mind, and mental 
concomitants, and the results, corporeal units produced by mind, which are predominant with 
the nature of air-element. If it is able to discriminate the corporeality and mentality, which are 
occuning during taking the food, and able to discern by means of three general characters, it 
is the peak of knowledge of clear comprehension. It should, therefore, not criticize on this 
kind of disceming as “ dhamma through gritted teeth”. 

Similarly, it is the beginning of the meditation on the four great elements by 
discerning on apparent nature of two elements of such bodily part where is easy to understand 
and then vipassana practice will be taken place through this stage step by step. Every 
meditator who wants to attain nibbdna should, therefore, not criticize one-sidedly as 
“dhanima through gritted teeth. It should be avoid not to criticize on the right way of practice 
similar to poisonous snakes, such as viper, cobra etc ... 
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4.8.5 The nature of roughness ( thaddhabhava ) 

When satisfaction of discerning on the nature of pushing and hardness become 
appear, the nature of roughness must be discerned continuously. If the nature of roughness is 
intended to be clear in knowledge previous mentioned elements must be discemed 
altematively throughout body from the head to legs and vice versa. After altemative 
discerning on the nature of pushing and hardness had been taken place frequently, the nature 
of roughness usually appears as a feeling produced by scrubbing with sand on skin. 

If the nature of roughness can not appear in knowledge, it must be emphasized on any 
part where is apparent in sensation of touch. This is because the earth-element, the fire- 
element and the air-element are the object of touch or the element of touch called phutthabba 
dhdtu. If the touching part of hand with clothes is apparent the practice can be started from 
that part. If it is not so apparent, clothes must be mbbed by palm. Three kinds of nature, 
pushing, hardness and roughness, should be discerned altematively at that part. If the nature 
of roughness is not apparent yet, tip of upper molar must be mbbed by tongue resulting the 
nature of roughness, three kinds of nature mentioned above, must be discerned alternatively. 


20 



Translated by - Ahhatara Bhikkhu * 21 


For most of meditators after alternative discerning on the nature of pushing and hardness had 
been taken place frequently, the nature of roughness become apparent gradually, indeed. 

4.8.6 The nature of heaviness (garuka ) 

After altemative discerning on three kinds of nature, pushing, hardness, and 
roughness, had been taken place frequently, the nature of heaviness become apparent 
gradually. If it is not apparent to discem the nature of heaviness, it must be emphasized on 
any part where is apparent in sensation of touch. Around the hip is usually apparent to discern 
the nature of heaviness because it is pressed by weight of the whole body. If it is not apparent 
yet, presses on thigh by hand with the result that the nature of heaviness becomes apparent. 
Then it must be discerned throughout body in order to see the nature of heaviness 
continuously. 
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4.8.7 The nature of supporting (yitthamhana) 

Three kinds of nature, hardness, roughness and heaviness are heavy earth-element 
(garupatharTdhatu) while the nature of pushing, the function of air-element. Now, the nature 
of supporting of air-element become quite easy to discern for the meditator who proliciently 
practiced previous nature of three elements. Indeed, the nature of supporting is ability to 
maintain the position of body as he likes. The stability of each bodily part, such as desired 
position of hand, head, body etc., is maintained by means of the function of supporting 
nature of air-element. If it is not supported to maintain it’s stability, that position will be 
broken down. It is quite easy to understand alternative disceming with the nature of hardness. 
If it is not apparent yet, upper body must be bent down and try to straight up, then the ability 
to maintain up-right position of body can be seen. In this way, the nature fo supporting must 
be discemed throughout body continuously. 

4.8.8 The nature of pushing and supporting (samudlranna, ritthamhhana) 

Pali Quotation (Vs-1-361) 

= Then the running element inside internal organs of the body, the air-element, which has 

1. the nature of pushing (samudlrana) 

2. the nature of supporting (yitthamband), cause such condition to be strong and 
stability of the body with the help of remaining elements, the earth-element which 
give rise to situation for standing up: the water-element which give rise to formation 
of the four great elements; the firc-clcmcnt which give rise to heat and maturation of 
elements respectively. The effectiveness is as follows. 

This body stands upright by means of the nature of supporting of air-element while 
bodily expressions, found in walking, standing, sitting reclining, are produced by other kind 
of air-element which has the nature of pushing in tum. It also cause flexing of hands and legs, 
making position of hands and legs as he likes. 

Pdli Quotation (MahdtT-1-448) 

= In this case, the nature of pushing is the factor of new situations for corporeal units, 
not to occur at site of original one. The air-element which has the nature of pushing is also 


21 



22 * NIBBANA GAMINIPATIPADA (Pa-Auk Tawya Sayadaw) 


the factor of come in contact with each other for corporeal units. In this way, the continuous 
process of coming in contact with each other by new corporeal unit is designated as “hand 
and leg bend, move or stretch” etc., indeed. 
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The worldlings misunderstand as “man bends, woman bends etc. because they are 
unable to see the successive occurrence of new corporeal units in new places by means of the 
nature of pushing of air-element, by insight knowledge really. In this way, the machine called 
body which consists of the four great elements only, always occurs the four aspects of 
deportment ( iriyaapatha ), similar to magic deceive worldlings as male, female etc. It means 
the fact that although there is no movable self ( atta ), the machine called body consisting only 
the four great elements continuously occurs the four aspects of deportment, i.e., walking, 
standing, sitting and reclining. (Yisuddhi-1-361, Mahatl-1-448 ) 

Both two kinds of nature of air-element, samudlrana and ritthambana are termed as 
the specillc character of the air-element, it can be translated as ‘pushing’ and ‘ supporting’ 
respectively according to Visuddhi-1-361. 

In order to understand the nature of air-element, it is essential to discem both two 
kinds of those nature, and therefore, these are expressed in this paper. In this paper volume 4, 
the nature of pushing ( samudTrana ) is expressed as the speciilc function, according to 
Visuddhi-1-362. 

4.8.9 The nature of softness ( muduka ) 

The inner part of lower lips must be touched with tip of tongue in order to discern the 
nature of soitness. While discerning on the nature of softness his taking place, the observing 
mind should be relaxed without tension. The position of body must also be relaxed. It must be 
emphasized on any bodily part where the nature of soltness is apparent, and then it will be 
succeeded to discem the nature of soltness. It should be discemed on the nature of soltncss 
until the feeling appear as the whole body become cotton wool or mud block. 

4.8.10 The nature of smoothness (sanha) 

After satisfaction had occurred by disceming on the nature of soltncss of throughout 
body, soft part of the inner lips rnust be mbbed by tip of tongue in order to become wet with 
saliva. The nature of smoothness can be found easily and discems continuously on that 
nature. Then it must be discerned throughout body until it seems to be mbbed with edible oil. 
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4.8.11 The nature of lightness ( lahuka ) 

When the nature of soltncss and smoothness appear in insight, the nature of lightness 
will also be apparent consequently. If it is not apparent yet, hand must be put on thigh or knee 
and lore-IInger must be flexed up and down. The nature of lightness will become apparent. If 
it is emphasized one-sidedly on the nature of lightness of that bodily part, throughout body 
will be covered with the nature of lightness consequently. If it is not apparent yet, three kinds 
of nature of the earth-element, i.e. soltncss, smoothness and lightness, must be discemed 
altematively. As soon as the nature of soltness and smoothness are apparent throughout body, 
the nature of lightness usually appear well. If it is not succeeded to discern on the nature of 
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lightness, the nature of heaviness must be discemed again. Then it must be emphasized one- 
sidedly on the nature of lightness. In this way, it should be endeavour to see the nature of 
lightness throughout body clearly. 

4.8.12 The nature of heat ( unnhabhara ) 

It must be discemed on 8 kinds of nature of two elements, i.e., hardness, roughness, 
heaviness, soltncss, smoothness, lightness, which are the specihc characters of the earth- 
element, supporting and pushing, which are the specihc character and function of the air- 
element, in order to attain satisfaction by insight knowledge. After prohciently discemed like 
this, any bodily part where the nature of heat is apparent, must be discerned in order to see 
the nature of heat. If it is not apparent yet, both of two palms must be overlapped each other 
with the result that the nature of heat become apparent. Then the nature of heat must be 
discerned throughout body. 

4.8.13 The nature of coldness ( sTtabhava ) 

The nature of coldness can be found on the cheek when the wind touches on it. When 
the in-breath touches on cheek, the nature of coldness can be emphasized and discemed 
continuously. Then the nature of coldness must be discerned repeatedly throughout body. 
Now, 10 kinds of nature of three elements had been discemed thoroughly. 

4.8.14 The nature of tlowing and cohesion (dravabhava, paggharana lakkhana) 

Pali Quotation (MahdtT-1-430) 

= Because the water-element which has the specihc character called “howing”, is also 
able to provide remaining elements by three conditions, i.e. compatibility ( sahajdta ), 
mutually ( ahhamahha ), supporting ( nissaya ), it is deserving to say the fact that “the water 
element functions three modes simultaneously, i.e., cohesion after carried to such place by 
Howing, adhering to each other, clustering to each other for remaining three kinds of great 
elements. (MahdtT-1-430) 
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There may be some difhculties in taking the object of nature of the earth-element, if 
either both remaining three elements or any one of those, is unapparent in knowledge well, 
according to explanations, mentioned above. Indeed, the nature of the water-element is more 
difhcult to discern than remaining ones because it is not the object of touch (phutthabba 
dhditu). For this reason, the nature of the water-element is intended to present lastly in this 
work. 

Before meditation on the four great elements is taken place, it should be developed 
concentration by the mindhdness of breathing. Then 10 kinds of nature of three elements, 
mentioned previously, must be discemed altematively throughout body. When the way of 
discerning become rapidly, the nature of cohesion usually appear in knowledge. If it is not 
succeeded to discern the nature of water-element, two kinds of nature, the pushing and the 
hardness must be emphasized and taken to heart frequently. As a result of, the nature of 
cohesion will become apparent. If the nature of cohesion is so apparent that it feels as the 
whole body is tied up with rope, the nature of llowing should be emphasized and discemed 
altematively. 
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It must be discemed on the base of teeth, tongue or on the tip of tongue, where the 
nature of Howing is apparent. After the nature of Howing inside the mouth has been 
understood well, it should be emphasized on that nature between bones, lines of streaks, 
muscles, skins, continuously. There are 12 kinds of bodily parts which are predominant with 
the water-element, such as, bile, sputum, pus, blood, sweat, etc. The nature of llowing is very 
apparent in these bodily parts. However, this stage is intended to discem only the nature of 
Howing but not those bodily parts, indeed. 

4.8.15 The suggestion that it is not able to discern on the water-element. 

Some teachers suggested the fact that “it is not able to discern on the water-element,” 
and “it is not essential to this element any more.” It would be explained on this suggestion. 

Sabbarn bhikkhare abhihheyam (Sam-2-258, Khud-9-6) 

Sabbahca bhikkhave abhijdnam (Sam-2-250) 

According to these Pdli Quotations, the water-element also belongs to dhamma which 
must be understood with three kinds of full understandings for all meditators. Then the 
Buddha preached in Dhdtumanaslkdra Pabba, Mahdsatipatthdna Sutta, the fact, mentioned 
above page, 553, that the earth-element, the water-element, the lire-element, the air-element 
must be discemed by insight knowledge. In that instmction, the water-element is also the 
object of both samatha and vipassand practice. The commentaries and sub-commentaries 
also explained how to discem the four great elements in brief account or in detailed account 
respectively. (It can be found in Vs-l-342, 367. 
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Therefore it is instmcted to discern the water-element in the scriptures of the Buddha. 
There is no instmction on the fact that ‘it is not able to discem on the water-element’ and ‘it 
is not essential to this element any more’. The reason of those teachers who suggested like 
this is only the fact that “the water-element is not essential to this element anymore”. The 
reason of those teachers who suggested like this is only the fact that “the water-element is not 
phutthabba dhdtu which is touchable object”. 

In Dhammasangani Pali, page 170, the Buddha preached the fact that the earth- 
element, the lire-element and the air-element are the object of touch (phutthabba dhdtu). 
Among 28 kinds of corporealities the remaining 25 kinds, except those three great elements, 
are not tactile object indeed. Although these are not tactile object, it must be discemed on 
these corporeal dhamrna by insight. In V‘suddhi Magga-2-225, it is instructed the fact that 
real corporeality and non-real corporeality must be discemed in the stage of the 
discriminative knowledge on the mentality and corporeality ( ndmarupaparicchedahdna ). In 
the vipassand stage, however, only real corporealities must be discemed by insight but not on 
non-real corporealities. In Mahdgopdlaka Sutta (M-l-281), it is preached the fact that the 
Path-knowledge, the Fmit-Knowledge and nibbdna can not be reached without knowing and 
seeing the underived and derived corporealities, exactly. 

In the commentary of Mulapahhdsa, it is also explained that if corporeal dhamma 
will not be known by means of both quantitatively and causes, the following successive 
knowledge can not be appeared consequently, 

1. rupapariggahahdna = The knowledge which is bale to keep in mind corporeal 

dhamrna 
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2. arupapariggahahana = The knowledge which is able to keep in mind mental 
dhamrna 

3. ruparupapariggahahdna = The knowledge which is able to keep in mind both 
corporeal and mental dhamma 

4. paccayapariggahahana = The knowledge which is able to keep in mind causal 
dhamma 

5. vipassand knowledge which is able to generalize by means of three characters of 
corporeal and mental dhamma associated with their causes 

6. maggahdna phalahdna = Which are the peak of vipassand knowledge. ( M-com-2- 
163 ) 

The water-element belongs to those dhamma which must be discerned. It should, therefore, 
not suggested on the fact that the water-element can not be discemed due to untouchable 
object. For instance, 

1. the visible object (colour) is not tactile object but it can be discemed. If the visible 
object is not tactile object and it can not be discemed, the eye-door and mind-door 
cognitive process which are able to know colour can not arise with the result that all 
beings will be blind. 
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2. If any person says that “the acoustic object (sound) is not tactile object and it can not 
be discerned”, the ear-door and mind-door cognitive process which are able to know 
sound can not arise with the result that all beings will be deaf. 

It should be understood on remaining corporeal dhantma which are not tactile object 
similarly. 

Even ordinary worldlings who never interest to practice any more, are able to know 
colour, sound, smell, taste, etc. which are not tactile objects, and for a meditator, who 
practice three trainings successively, it is impossible to say the fact that it is unable to discem 
the water-element which is not tactile object, indeed. If one strictly follows instmctions 
systematically, he will be able to discem the water-element as a result. 

4.9 Five essential factors for every meditator 

Every meditator who is practicing samatha and vipassand in order to attain nibbdna 
must be fulfilled five essential factors ( padhaniyanga ). The faith ( saddhd ), one of the most 
important factors, both on the knowledge of omniscience of the Buddha and the way of 
practice leading to eternal peace which is the deliverance of suffering of rounds of rebirth, 
plays fundamental role in this stage. Therefore, five essential factors will be presented here, 
as an excerpt from Bodhirdjakumdra Sutta (M-2-298-299). 

Pali Quotation (M-2-298-299) 5 paragraph 
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(M-A-3-225) 2 paragraph 
(M-tT-3-153-154) 1 paragraph 
(M-A-3-225) 1 paragraph 
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(Mahati-1-84) 1 paragraph 

4.9 (a) Presence of faith (The first essential factor) 

The royal devotee, Bodhi prince, there are five essential factors for every meditator 
who is practicing in order to attain nibbdna. 

1. The royal devotee, Bodhi prince.... The bhikkhu, under this sasand, has the faith ( saddha ) 
on facts...that... “The Supreme One is called araham because deserving to homage and 
worship by all human beings, devas and brahmas. “The Supreme One is called 
sammdsambuddha because knowing and seeing all dhamma called hiieya which should be 
known by all the Buddha, i.e., sahkhara, vikdra, lakkhana, nibbdna, pahhatti, by 
penetrative knowledge of himself without any teacher. The Supreme One is called 
vijjdcaranasampanna because fulfilling three kinds of vijja (knowledge), eight kinds of 
knowledge, 15 kinds of carana (practice). The Supreme One is called Sugata because of the 
presence of ability to say right speech. The Supreme One is called lokavidu because knowing 
all worlds thoroughly. The Supreme One is called anuttaro purisadammasdrathi because the 
Buddha is the person of beyond compare, who has ability to admonish for admonishable 
beings of various kinds. The Supreme One is called satthddevamanussdna because the 
Buddha is the teacher of beyond compare for all beings. The Supreme One is called Buddha 
because the presence of ability to know and see the Four Noble Truths for all beings who are 
deserving to know and see these Truths. The Supreme One is called bhagavd because of the 
presence of ultimate supremacy over all beings”. And then the bhikkhu believes the Path- 
Knowledge, the Fruit-Knowledge and the Knowledge of Omniscience of the Buddha without 
any doubt. (M-2-298) 
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4.9.1 (b) Four kinds of faith and essential faith in this case 

There are four kinds of faith i.e. dgamana saddha, adhigamasaddhd, okappana 
saddha, pasddasaddhd. The faith of bodhisattas, which are carried out successively from the 
time of wish in order to become the Buddha to the time of appearance of Buddha, is called 
dgamanasaddhd (successive fulfilled faith). The faith of piccekabodhisatta is also called 
dgamanasaddhd. 

The faith of the Noble Ones ( ariya ) which is attained through the Path-and the Fruit- 
Knowledge, is called adhigamadaddhd. 

When one hears about three Noble Gems, such kind of faith on the fact that “The 
Supreme One is real sammdsambuddha who is knowing and seeing all dhamma called 
hiheya which should be known by all the Buddha, by penetrative knowledge of himself 
without any teacher”. Ten kinds of Dhamma, i.e., four Path-Knowledge, four Fruit- 
Knowledge, nibbdna, and scriptures, preached by the Buddha are real doctrine which is able 
to deliver from suffering of rounds of rebirth. The eight kinds of Noble-Ones ( ariya ) are real 
bhikkhus who has been practically tried to reach nibbdna with the great respect on three 
kinds of Noble Gems,” etc... appears in him and that kind of faith is called okappanasaddhd 
(strongly faith without shaking by any disturbance). 

The faith of ordinary one, which is occurring merely traditionally on three kinds of 
Noble Gems, is called pasddasaddhd. 

Among those four kinds of faith, okappanasaddha, the third one, is designated as 
essential factor for a meditator. 
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Pali Quotation (Sam-2-249-250) 

= If all clinging five aggregates had not been known by three kinds of full 
understanding ( parihha ), it will not be deserving to cease suffering of rounds of 
rebirth...(s).... 

If all clinging five aggregates had been known by three kinds of full understanding, it 
will be deserving to cease suffering of rounds of rebirth. 

This is one of the Buddha’s teachings as an instance of all dhamma which are able to 
deliver from suffering of rounds of rebirth. Among those clinging five aggregates the water- 
element is also including as a corporeal dhamma. Each thought moment and mental factors, 
which are designated as unobservable dhamma due to arising and passing away very quickly 
within very short moment by some teachers, belong to all clinging five aggregates indeed. 

If one accepts such suggestion that “the water-element is unobservable one because it 
is not object of touch,” and “the all clinging five aggregates are unobservable dhamma for a 
disciple”, he lacks one essential factor, okappanasaddha, for him. It should be suggested the 
fact that whether the Path-Knowledge and Fruit-Knowledge will be attained or not without 
fulfilling five essential factors of a meditator. 

4.9.1 (c) The Noble Path-Knowledge of the Supreme Buddha 

Four kinds of the Noble Path-Knowledge of the Buddha is fundamental factor for the 
Noble Knowledge of Omniscience ( sabbahhuta hdna ) and are called bodhi. In other words, 
sammdsambodhihdna, the ability to know and see all hheya dhamnta which should be 
known by all the Buddha, is called bodhi. It is all right. The Noble Path-Knowledge of the 
Buddha is the proximate cause ( padatthdna ) of the Knowledge of Omniscience and vice 
versa. [The Fourth Noble Path-Knowledge ( arahattamaggahdna ) the Buddha is associated 
with the Knowledge of Omniscience while that of disciples are not associated with the latter.] 
Therefore the Noble Path-Knowledge (Fruit-Knowledge) associated with the knowledge of 
Omniscience are called sammdsambodhihdna. Then that sammdsambodhihdna of the 
Buddha is called bodhi. The meditator strongly believes on the fact that “ Sammdsambuddha 
called Tathdgata (Supreme One who comes well in the world) had been known and seen 
penetratively Noble bodhi hdnu ”. If he believes like this, the meditator fulfilled the first 
essential factor in order to attain nibbdna. 
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4.9.1 (d) It is only the preaching methodology of supreme importance 

Because the meditating bhikkhu is able to determine with the help of strongly faith on 
the fact that “ Sammdsambuddha called Tathdgata has attained well the Noble 
Saninidsambodhihdna”, he is able to determine on both ten kinds of noble Dhamma, i.e., 
Four Path-Knowledge, Four Fruit-Knowledge, nibbdna, and scriptures as real doctrine which 
is able to deliver from suffering of rounds of rebirth and eight kinds of Noble-Ones, who had 
been practically tried to reach nibbdna, with the great respect on three kinds of Noble Gems, 
as the Noble person with nobility of suppatipama (well practice in conformity with 
dhamma). It can, therefore, be said that it is only the preaching methodology of supreme 
importance. 

According to this phrase, ” saddhahati tathdgatassa bodhin' ’ = the Noble bodhihdna 
of the Buddha has been believed”, the strongly faith on three kinds of Noble Gems, 
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okappana saddha, can be designated as essential factor. It is all right! If a meditator has 
strongly faith on both three kinds of Noble Gems, because of the presence of power faith, he 
will be able to fulfil strenuous effort with the help of faith that “ imddyapatipadaya 
jaramaranato muccissdmF I may be deliver from suffering of aging and death by this way 
of practice in accordance with nine Supra-mundane dhamma actually.” ( M-A-3-225, M-tl-S- 
153-154 ) 

4.9.2 Presence of health (the second essential factor) 

It is lack of any disease and bodily pains. It is presence of ability to digest foods, the 
heat produced by vital nonad inside the stomach, which is neither extreme cold nor extreme 
hot but suitable degree of heat for digestion in him. 

4.9.3 Absence of guile and boast (the third essential factor) 

The misdeed by which non-real nobility of such kind is boasted by himself is called 
satheya. The indeed, by which real fault of such kind is pretended to be clear him, is called 
mayd. The misdeed of lying to the supervisor in meditation can be called the characters of 
ntdyd and sdtheya. The meditating bhikkhu has neither pretending nor boasting to be a good 
one and confesses whatever he done something wrong in front of either the Exalted-One or 
wise friendship. 
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4.9.4 Presence of strenuous effort (the fourth essential factor) 

The meditating bhikkhu always has strenuous effort (sammappadhdna viriya ) in 
order to remove unwholesome dhamma and to ful (i 11 whole some dhamma. 

The ability to strenuous practice is present the wholesome dhamma would be never 
irrespective. 

4.9.5 Presence of vipassana knowledge (the fifth essential factor) 

It is wise. The knowledge which is able to know the arising and passing away of 
corporeal and mental dhamma, is also present. The vipassand knowledge which is able to 
break down the bulk of dehlement ( kilesa ); able to lead nibbdna which is cessation of 
suffering, has been fulfdled. (M-3-298, 299) 

According to the phrase, “ udayatthagdminiyd pahhaya ” = “ the knowledge which is 
able to know the arising and passing away of corporeal and mental dhamma ”, it means the 
fact that the presence of ability to discriminate five aggregates by means of 25 kinds of 
knowledge on the process of arising ( udaya hana ) and 25 kinds of knowledge on the process 
of passing away (vayahdna). [It is the stage of vipassand practice in order to discern both 
two processes 

i.e. (1) the process of arising of resultant five aggregates because of the presence of five 
causes, ignorance, craving, clinging, kamma-formation, action, (2) process of cessation of 
resultant five aggregates for good without reappearing in future because of the eradication of 
five causes, ignorance, craving, clinging, kaninia- formation, action, during the fourth Path- 
moment occurs. It will be presented in later Yolume V.] ( M-Com-3-225 ) 
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According to above phrase preached in the fifth essential factor, the Buddha preached 
with the reference of vipassana knowledge. This type of preaching methodology is called 
mijjedTpakanaya (emphasizing on the middle vipassana knowledge, udayabbaya hana, by 
which refers to both the beginning, sammasana hdna and the end, sahkhdrupekkhd hdina .) 

It is all right! Unwise person is unable to fulfill the practice of samatha and 
vipassana, called the essential factor (padhana ). These all kinds of essential factors should 
be known as mundane dhamma ( M-Com-3-225 ). It means the fact that those dhamma must 
be fulfilled previously before the Noble Path-Knowledge occurs. Among those essential five 
factors, the penetrative knowledge on the water-element also included; the penetrative 
knowledge on the clinging five aggregates also included; the fulfilhnent of vipassand 
knowledge, by which generalization on those five clinging aggregates up to the Path- and 
Fruit-Knowledge will be achieved, is also included. These essential five factors must be 
fulfilled previously as mundane dhamma before reaching to the Noble Path-Knowledge, 
indeed. Then it would be continued meditation on the four great elements in detailed. 
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4.10 Practice proficiently 

It has been completed to explain 12 kinds of nature of the four great elements. It must 
be practiced on those 12 kinds of nature throughout body, at least three times within one 
minutes as quickly as he can. During practicing like this, each nature of elements must be 
seen from the legs to head thoroughly in order to become prolicicncy in each element. If it is 
succeeded, practice again primary level. 

4.11 Primary level 

After kindergarten level is successful to practice, the nature of the four great elements 
must be discemed orderly as the Buddha preached, i.e., the earth-element, the water-element, 
the fire-element, the air-element. 

1. hardness, roughness, heaviness, softness, smoothness, lightness, (the earth-element) 

2. Aowing, cohesion (the water-element) 

3. heat, coldness (the fire-element) 

4. supporting, pushing (the air-element) 

It must be discerned proliciently each nature of elements orderly as mentioned above in 
accordance with the Buddha’s preaching. Try frequently in order to see each nature of 
elements from the legs to head. When practice become prollciency in each element, grey or 
white or clear object inside the body usually appears in some meditators. However, either 
grey or white or clear object would be appeared or not, the practice has not been finished yet 
and the nature of the four great elements must be discerned commonly throughout body in 
order to develop concentration. 

4.12 Develop concentration by taking the object of the four great elements commonly 
sakalampo attano rupakdyam avijjittva (Visuddhi-l-346) 
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According to above Pdli quotation, it is instructed to discem 12 kinds of the nature of 
four great elements throughout body commonly. Therefore, develop concentration by 
discerning like this, as over-view from the top of the mountain. 

When the four great elements are discemed commonly with the beginning on the 
head, the head become rigid and it is difficult to resist tension around head. At that time 
discerning must be begins from neck region to the lower part of body commonly on each 
nature of elements one after another. The mind of practice must be fixed on the object of the 
four great element continuously. Then the 
concentration becomes developed gradually. 
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During developing concentration like this, the higher in concentration, the greater in 
appearance of elements consequently. If it is so apparent that it can not be resisted to some 
nature of elements, it must be adjusted by discerning on opposite nature of those elements as 
previously mentioned above. For instant, if the hardness is so predominant, emphasize on 
softness or vice versa. It is one important point to notice the fact that the whole body must be 
discerned equally in order to see the nature of each element fairly but not any part one sidedly 
and continuously. 

4.13 It should not be emphasized the heart one-sidedly during concentration is 
developing. 

When the concentration becomes higher it should not be emphasized the heart region 
in order to discem some nature of elements one-sidedly and continuously. It can cause a little 
pain in heart due to predominant nature of some elements, especially, the nature of hardness 
and pushing. If the nature of heat is discemed one-sidedly on this region, it can not resist to 
maintain the body quietly. Therefore, during this time, it should be noticed that the heart 
region must not be emphasized one-sidedly and continuously. It is very important precaution 
for some persons who experienced with heart attack previous time. If the nature of pushing is 
emphasized on the heart region, the heart beat becomes rapid. However, by the time the 
corporeal units can be seen and analyzed by analytical knowledge up to each nature of 
ultimate corporeality one by one, it is possible to discem and analyze the heart which is also 
composed of the four great elements only. At that time it is emphasized to discem the heart 
region or any bodily parts as he likes because the concentration is well developed. 

4.14 Discern alternate on four great elements 

When 12 kinds of nature of elements are discerned conunonly, those kinds of nature 
become apparent in the insight very quickly. If each nature of the four great elements appears 
in one’s knowledge simultaneously, he should discem only four elements as follows, 

1. It is “the earth-element” through discerning on 6 kinds of nature commonly, the 
hardness, roughness, heaviness, softness, smoothness, lightness. 

2. It is “the water-element” through disceming on 2 kinds of nature commonly, the 
Aowing, and cohesion. 

3. It is “the fire-element” through disceming on 2 kinds of nature conunonly, the heat 
and coldness. 

4. It is “the air-element” through discerning on 2 kinds of nature commonly, the 
supporting and pushing. 
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In this way, the concentration must be developed by taking the object of the four great 
element continuously. One must endeavour to see the nature of the four great elements by 
insight knowledge but not merely reciting verbally. Then it should not be moved the object of 
bodily parts, sometimes seeing the head, sometimes seeing the hand, sometimes seeing the 
legs, etc. but only on the object of the nature of four great elements. The practicing person 
should discem the earth-element, the water-element, the llrc-elcment, the air-element 
throughout body by means of the nature of each element but not bulk of body. 
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4,15 10 kinds of proilciency in practice (manasTkdra kosanla) 

Pali Quotation (MahatT-1-434) 

4.15.1 Discern orderly ( anupubbato ) 

During practicing on the four great elements it must be discemed each element 
orderly in accordance with the Buddha’s teaching, i.e. the earth-element, the water-element, 
the lire-element, the air-element. It should not be discemed on various elements randomly as 
the water-element, the air-element, the earth-element, the IIrc-clcmcnt. It means that it must 
not be discerned one-sidedly on any element which is very apparent and whenever it appears 
inknowledge. (Mahatl- 1-434) 

4.15.2 It should not be hurry up ( natisighato ) 

During disceming on the nature of four great elements orderly, it must not changed on 
each nature of elements very quickly. Because alternative discerning on various nature of 
elements is so quickly that the specilic character or function of those elements become up 
apparent. Then it can not be carried out the function that riipapariccheda hana 
(discriminative knowledge on the corporeality) which is able to distinguish corporeality, and 
successive ripassana knowledge up to the Path-and Fruit-Knowledge must be done 
systematically. Therefore it must not be taken to heart alternative nature of each element very 
rapidly. (MahatT- 1-434) 

4.15.3. It should not be delay (natisanikato) 

During disceming on the nature of four great great elements, it must be neither hurry 
up nor delay of the practice. If it is delay to take to heart alternative nature of each element, 
the meditation will be unable to reach the end of process (= up to neighbourhood 
concentration). It will not be carried out the supporting factor for rupapariccheda hana 
which is able to distinguish corporeality and the successive vipassand knowledge up to the 
Path-Knowledge, Fmit-Knowledge and nibbdna. It can be shown by simile of travelers who 
are either very quickly running or very delay walking, both two kinds are unable to achieve 
their goal. (MahdtT-1-434) 
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4.15.4 (a) One must not discern on external objects (vikkhepapatibahanato) 

Pdli Quotation ( MahdtI-1-434) 

= Now, it is very important rule, for every meditator who is practicing four great 
elements by taking the object of ultimate nature of each element, that it must not discemed on 
any extemal object, i.e., concept, feeling, consciousness etc. In other words, he must 
emphasize only the object of the ultimate nature of the four great elements but not on other 
objects of concept and ultimate reality. 

This is because the fact that if any other objects of concept and ultimate reality, except 
the ultimate nature of four great elements, has been emphasized and discerned, the practice of 
the four great elements will be delayed and fallen back. In this case, it can be shown by simile 
of traveler who walking along very narrow path, the size of a footprint. (MahdtI-1-434) 

Why the practice of the four great elements will be delayed and fallen back for a 
meditator who emphasized on any other objects of concept and ultimate reality? This is 
because the fact that it can be said dhdtumanslkdra, only when emphasizing and disceming 
on the nature of the four great elements, but not on any other objects. Then the 
neighbourhood concentration will not be able to occur as a result. If the development of 
neighbourhood concentration is unable to be, it will be far from ability to discern the 
corporeal units, ability to analyze the specilic character of each corporeality consisting 
various corporeal units by breaking down the compactness of corporeality; ability to reach 
the lield of ultimate reality by insight knowledge. If 

PAGE-590 

It is not able to reach the lield of ultimate reality, the purilied knowledge on three general 
characters, i.e., anicca, dukkha, anatta, will not be appeared with the result that the light of 
anatta (non-self) will not be appeared marvelously. If the light of anatta had not been 
appeared and the knowledge is unable to reach the nature of nothingness (sonata), the super 
opportunity to reach the Path-Knowledge and Fmit-Knowledge will be greatly far from him 
as the earth and sky indeed. 

4.15.4 (b) It should not be misunderstood 

In this case, the misunderstood that the meditator who is practicing the four great 
elements never taking to heart any other corporeal and mental dhamma every time, should 
not be appeared in mind. When the corporeal units can be seen by knowledge and the nature 
of four great elements consisting in the corporeal unit can be analyzed by analytical 
knowledge, the lield of neighbourhood concentration through the way of meditation on the 
four great elements has been reached. Above instmction is intended to follow before reaching 
to the licld of neighbourhood concentration. After sufficient neighbourhood concentration 
had been developed, it can be practiced on remaining corporeal and mental dhamma and it is 
able to change vipassand stage indeed. 

4.15.4 (c) One must go with great care 

If a man who passes through very deep ravine by walking on small bridge the size of a 
footprint, looks around from here to there, he may fall into ravine easily. In the similar way if 
a meditator wanders on every external objects of concept and ultimate reality, except the 
nature of the four great elements, the improvement of the practice will be fallen back. 
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4.15.5 (a) It must be practiced to overcome concept (pannattisamatikkamanato) 
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Pali Quotation (MahatT-1-434-435) 

The meditator who is practicing the four great elements, must emphasize on the 
ultimate nature of each element in order to overcome the conceptual terms, such as the earth- 
element, the water-element, the tire-element, the air-element etc. He must take to heart the 
object of 

1. the nature of hardness, roughness, heaviness, softness, smoothness, lightness of the 

earth-element, 

2. the nature of Howing and cohesion of the water-element, 

3. the nature of heat and coldness of the lire-clcment, 

4. the nature of supporting and pushing of the air-element, continuously. 

If he takes to heart the object of the earth-element throughout body as a comrnon and it is not 
able to see the ultimate nature, i.e., hardness, roughness, heaviness, soltness, smoothness, 
lightness, and then he changes on the object of the nature of water-element, it can be said the 
practice situates only on the concept of the earth-element. That kind of practice can be 
determined as only “reciting meditation” but not real mind of practice. It should be 
recognized on the remaining three elements, similarly. 

If it is discerned as the earth-element and 6 kinds of nature of the earth-element can be 
seen by eye of wisdom, then it is altemative discerned on the water-element. It means the 
process of disceming can overcome conceptual terms well by insight. Similarly, it is 
discerned as the water-element, and the nature of tlowing and cohesion can be seen by eye of 
wisdom throughout body, then alternative discerning on the lirc-elcment must be carried out. 

If it is discerned as the tire-element and the nature of heat and coldness can be seen 
throughout body, then the altemative disceming on the air-element must be carried out. 

If it is discemed as the air-element and the nature of suppOortign and pushing can be 
seen throughout body, then the nature of the earth-element must be discerned again by eye of 
wisdom. 
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In this way, if it is able to discern each nature of ultimate reality respectively by eye 
of wisdom continuously, it can be said that the mind of meditation situated well on the object 
of the ultimate nature by overcoming the conceptual tenns. 

4.15.5 (b) Sohha, Nissatta, NijjTva 

In this way, the ultimate reality called the nature of the four great elements becomes 
apparent in the knowledge of meditator by abandoning the conceptual terms, such as the 
earth-element, the water-element etc. By means of frequently take to heart those nature of 
elements, the mind of the meditator can be soaked with the cause of dsevana 
(predisposition). The inHuence of previous mind of meditation enhances the power of later 
that of meditation consequently. Throughout body becomes the nature of element only. It will 
be appeared in insight by means of 

1. sohha = void of person, beings, 


33 



34 * NIBBANA GAMINIPATIPADA (Pa-Auk Tawya Sayadaw) 

2. nissatta = non-beings 

3. nijjiva = non-living self etc.... 

It is appeared in insight as a machine, which is controlled by automatic strings in 
order to move from here to there, composed of nature of all corporeal dhamma only. 
(. MahatT-1-434 ) 

4.15.5 (c) Appearance in external aspect 

If the specilic characters of the four great elements will be scrutinized at external 
world by analytical knowledge, human beings, animals who are surrounding and dwelling 
around the meditator, will be appeared as only the nature of the four great elements in the 
insight of the latter. Behavioral actions of those beings will also be appeared as the automatic 
actions produced by machines of the four great elements in the knowledge of the meditator. 
The ingested foods and drinks of those beings will also be appeared as the four great elements 
which are put inside the four great elements. (MahatT-1-434, 435) 

4.15.6 (a) One can neglect some elements which are unapparent (anupatthdna 
muhcanato) 

There are 12 kinds of nature of the four great elements, as mentioned previously. 
During developing concentration, sometimes some kinds of nature of element becomes 
unapparent in knowledge. 
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At that time, if those unapparent kinds of nature will be intended to find frequently, the 
concentration can be fallen consequently. Therefore, those kinds of unapparent ones must be 
neglected for each element but not on apparent nature. It must be emphasized on any kind of 
nature of each element, which is very apparent in insight. At least one kind of nature of each 
element must be apparent and emphasized on that of each element respectively. Thus it can 
be discerned on the earth-element, the water-element, the firc-clcmcnt, the air-element in 
accordance with the Buddha’s preaching found in DhdtumanasTkdra pabba, 
Mahdsatipatthdna Sutta. This rule is intended to follow only during the concentration is 
moderately developed. However, if all kinds of nature of the four great elements are apparent, 
it is best way for every meditator, indeed. 

4.15.6 (b) Sukhasamphassa, Dukkhasamphassa 

In the DhammasanganT Pali, the Buddha preached on sukhasamphassa and 
dhukkhasamphassa as addition of the base of touch ( phutthabbayatana ) which is called for 
the earth-element, the lire-element and the air-element. 

Pali Quotation (Abhi-A-1-368) 

= sukkhasamphassa means desirable object of touch, the earth-element, the lire- 
element, the air-element, which are the cause of agreeable feeling ( sukha vedana ) 

dukkhasamphassa means non-desirable objects of touch, the earth-element, the lirc- 
element and the air-element, which are the cause of disagreeable feeling (dikkha vedana ). 
(Abhi-A-1-368) 
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According to this explanations of the commentary, the nature of hardness, roughness, 
heaviness, sohness, smoothness, lightness, heat, coldness, supporting and pushing are 
desirable objects of touch sometimes. If these are desirable objects of touch, they become the 
causes of agreeable feeling. 

Sometimes the nature of hardness, roughness, heaviness, soltness, smoothness, 
lightness, heat, coldness, supporting and pushing usually occur as non-desirable objects of 
touch. If these are non-desirable objects of touch, they become the causes of disagreeable 
feeling. 

Because desirable or non-desirable objects are also these 10 kinds of nature of three 
elements, sukkhasamphassa and dhukkhasamphassa are exclude from this section. It will be 
presented in the section of touching object, Volume II. 
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4.15.7 Only the speciHc character (lakkhanato ) must be discerned emphatically 

The specilic character of each element such as 

1. the hardness of the earth-element ( kakkhajatta lakkhana ) 

2. the Howing of the water-element (paggarana lakkhana ) 

3. the heat of the firc-clcmcnt ( unnhatta lakkhana) 

4. the supporting of the lire-elenient (yitthambana lakkhana) 

On which the mind of meditation must be fixed together and scrutinized continuously 
by insight. This instruction is intended for such person who is practicing on 12 kinds of 
nature of the four great elements and unable to reach neighbourhood concentration well. If 
the specilic character of each element is emphasized and taken to heart frequently about 40 
minutes, the mind of meditation is capable of taking these objects continuously and become 
concentrated on it. Thus, way of practice, which is convenient to concentrate on the object, 
must be recognized well and practiced continuously by that mean. 

Then strong determination, such as “may the mind of meditation be fixed on the 

object of the four great elements about one hour”....s.“about two hours” etc., must be 

set in the mind up and practice continuously. After about 10 sitting period had been done 
with strong detennination, it usually reach to the field of neighbourhood concentration well. 

Although the meditator tries hard continuously, if the mind of meditation, which is 
soaked with the supporting cause of predisposition, becomes 

1. either wander due to strenuous effort or 

2. laziness due to diminish effort, resulting the neighbourhood concentration can not be 

reached in him, at that time, he must endeavour to adjust the effort and concentration 

in accordance with the way of practice found in these Sutta, as follows 
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8. A dhicitta Sutta 

9. Anuttarasitibhdva Sutta 

10. Bujjanga Sutta. (MahatT-1-435) 


149 

4.15.8 Adhi citta Sutta 
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This sutta can be found in lonahapanla vagga, tikanipata, Anguttara Nikaya 
Volume I and it’s name is called Nimitta Sutta in that Nikaya. Translation of that Sutta 
would be presented as follows. 

Bhikkhusl The meditating bhikkhu who strenuously practices the supreme mind of 
meditation, both samatha and vipassana, 

1. should be taken to heart the conditional sign of concentration ( =dhamma which is 
able to occur concentration), sometimes, 

2. should be taken to heart the conditional sign of effort ( = dhamma which is able to 
occur effort), sometimes, 

3. should be taken to heart the conditional sign of neutrality ( uppekkha ) (=dhamma 
which is able to occur neutrality), sometimes. 

Bhikkhus ! If the meditating bhikkhu who strenuously practices the supreme mind of 
meditation, both samatha and vipassand, takes to heart the conditional sign of concentration 
(= dhamma which is able to occur concentration) one-sidedly, that mind of samatha or 
vipassand becomes the conditioned laziness. (1) 

Bhikkhus ! If the meditating bhikkhu who strenuously practice the supreme mind of 
meditation, both samatha and vipassand, takes to heart the conditional sign of effort (= 
dhamma which is able to occur effort) one-sidedly that mind of samatha and vipassand 
becomes the conditioned wandering mind. (2) 

Bhikkhusl If the meditating bhikkhu who strenuously practice the supreme mind of 
meditation, both samatha and vipassana, takes to heart the conditional sign of neutrality (= 
dhamma which is able to occur neutrality) one-sidedly, that mind of samatha and vipassand 
becomes the conditioned insolemnity which is unable to cease four fluxions ( asava ). (3) 

Bhikkhus ! The meditating bhikkhu who strenuously practices the supreme mind of 
samatha and vipassand, takes into heart 

1. the conditional sign of concentration, sometimes, 

2. the conditional sign of effort, sometimes, 

3. the conditional sign of neutrality sometimes, and then the mind of meditation 
becomes 
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1. agile, 

2. adaptability to carry out samatha and vipassand practice, and 

3. brilliant light appears 

4. It is never fall back 

5. It is situated well in solemnity in order to cease four fluxions (dsava) (= to attain the 
Fourth Path-Knowledge). 

Bhikkhusl For instance, either the gold-smith or his pupil prepares a kiln and puts a 
piece of gold within a crucible in it and blows with air sometimes, sprays with water 
sometimes, neglects it sometimes. Bhikkhusl If either the gold-smith or his pupil blows 
continuously on that gold, it will be melted.(l) 

Bhikkhusl If either the gold-smith or his pupil sprays continuously on that gold, it 
will be cooled. (2) 
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Bhikkhus ! If wither the gold-smith or his pupil neglects continuously that gold, it will 
not be reached to matured condition. (3) 

Bhikkhusl When either the gold-smith or his pupil blows on that gold sometimes, 
sprays with water sometimes and neglects sometimes, that piece of gold becomes agile, 
adaptability to carry out jewellery and brilliant light appears. It is never fall down and 
qualillcd for future works. If one needs any kind to become, a gold plate or ornamental ear- 
plug or necklace or bunch of golden Aowers or special jewellery as he likes, it can be 
achieved whatever he needs. 

Similarly, bhikkhusl The meditating bhikkhu who strenuously practices the supreme 
mind of meditation, both samatha and vipassana, should be take to heart three conditional 
signs of the occurrence of samatha and ripassana knowledge, i.e., 

1. conditional sign of concentration sometimes, 

2. conditional sign of effort sometimes, 

3. conditional sign of neutrality sometimes. 

Bhikkhus ! If the meditating bhikkhu who strenuously practices the supreme mind of 
meditation, both samatha and ripassana, takes to heart the conditional sign of concentration 
(= dhamma which is able to occur concentration) one-sidedly, that mind of samatha or 
vipassana becomes the conditioned laziness. (1) 
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Bhikkhusl If.R.(2) 

Bhikkhusl If.R.(3) 

Bhikkhusl The meditating bhikkhu who strenuously practices the supreme mind of samatha 
and vipassand, takes into to heart 

1. the conditional sign of concentration sometimes, 

2. the conditional sign of effort sometimes, 

3. the conditional sign of neutrality sometimes and then the mind of meditation becomes 

1. agile, 

2. adaptability to carry out samatha and vipassand practice, and 

3. brilliant light appears 

4. It is never fall back. 

5. It is situated well in solemnity in order to cease four fluxions (dsava) (= to attain the 

Fourth Path-Knowledge). 

The mind of meditation is intended for faced with such dhamma which is deserving 
to know by supra-mundane knowledge. If it is fulfilled with previous perfections (paramitta) 
and the presence of fundamental absorptions (jhdna ) for psychic knowledge (abhihdna), it 
can be reached to that deserving situations evidently. 

“I want to feel various kinds of psychic power”.s.( 6 kinds of psychic 

power can be presented in detailed) 

If “he wants to face with the Fruit-Knowledge, which is deliverance of delilemcnts 
called cetovimutti, pahhdrimutti due to eradication of four fluxions, by himself in present 
life”, it can be reached to that deserving situations, (psychic power, vipassana, the Path-and- 
the Fruit-Knowledge etc.), evidently,” preached by the Buddha. (Ang-1-258-260) 

This is the translation of Adhicitta Sutta. 
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4.15.9 (a) AnuttarasitXbhava Sutta 

This sutta can be found in sltivagga, Dutiyapannasaka, Chakka Nipata, Anguttara 
Nikaya and its name is called sTtibhava Sutta. Translation of that sutta would be presented a 
follows. 

Bhikkhusl The bhikkhu who had lullillcd with 6 kinds of dhamma, is not deserving 
to face with nibbdna which is beyond compare peace. 

Bhikkhus ! The bhikkhu under this sdsand, 

1. never suppresses his mind when it is time to suppress his mind, 

2. never praises his mind when it is time to praise his mind, 

3. never be joyful his mind when it is time to be joyful his mind, 

4. never neglects his mind when it is time to neglect his mind, 

5. has inferior attention, 

6. enjoys in five aggregates with which wrong view of personality. 

Bhikkhusl The bhikkhu who has lullillcd with this 6 kinds of dhamma, is not 
deserving to face with nibbdna which is beyond compare peace. 

Bhikkhusl The bhikkhu who had lullilled with 6 kinds of dhamma, is deserving to 
faced with nibbdna which is beyond compare peace. 

Bhikkhus ! The bhikkhu under this sdsand, 

1. always suppresses his mind when it is time to suppress his mind, 

2. always praises his mind when it is time to praise his mind, 

3. always be joyful his mind when it is time to by joyful his mind, 

4. always neglects his mind when it is time to neglect his mind, 

5. has superior attention, 

6. enjoys in nibbdna. 

“ Bhikkhusl The bhikkhu who had lullilled with this 6 kinds of dhamma, is deserving 
to faced with nibbdna which is beyond compare peace”... preached by the Buddha ( Ang-2- 
379 ) 

4.15.9 (b) The basic meaning of this sutta 

1. If the mind of meditation wanders due to strenuous effort, it must be suppressed by 
developing concentration. 

2. The mind of meditation must be praised or elevated by strenuous effort when it is lazy 
to practice due to diminish effort. 
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3. When the mind of meditation becomes in neutrality, that neutralized mind must be 
joyful by knowledge. In other way, if the mind of meditation becomes lazy to 
approach the process of taking the object of the four great elements either due to weak 
knowledge which must be able to know profound nature of each element or due to 
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lack of peace which is free from detilement and called upasamasukha, the mind must 
be elevated and be joyful by developing concentration after recognizing 8 kinds of 
conditions of great fears, such as the suffering of rebirth (jati dukkha), suffering of 
aging (jard dukkha) etc.... 

4. Sometimes, the mind of meditation is neither lazy nor wandering; it is not void of joy 
to take the object and neutralizes on the object; situating well in the way of practice as 
a result; at that time it must be neither praised nor suppressed on that mind, but 
neglects like charioteer who regard with indifference on racing horses. ( Ang-Com-3- 
140, Ang-tI-3-146) 

4.15.9 (c) Panitadhimuttika 
Pali Quotation (Ang-tl-3-146) 

= Because the Buddha preached the phrase, nibbdndbhirata (inclination to nibbana), 
the sub commentator Sayadaw explained that the phrase panTtddhimuttika means “strong 
inclination to the supreme dhantma called the Path-and Fruit-Knowledge”. Therefore, the 
meditator who wants to attain nibbdna, must be fulfilled with the mind which is inclined to 
get the Noble Path-and Fruit-Knowledge forever. 

4.15.10 Bojjhanga Sutta (Aggi Sutta) (Sam-3-98-100) 

This sutta can be found in mahdragga, Bojjhahgasamyutta page 98-100, and it is 
also called Aggi Sutta, serial number of 234. This Sutta is as a reference to explain nimitta 
kosanla, bhavakosanla, in the commentary called Visuddhimagga Volume I, page 127. The 
meaning of this Sutta is as follows. 

Due to diminish effort; lack of bliss in the practice; diminish the knowledge of great 
fear, the mind of meditation becomes fall back to take the object of meditation. At that time, 
it should not be developed passaddhi sambujjhanga, (tranquility factor), 
samddhisambujjhahga (concentration factor) and upekkhdsambujjhahga (neutrality factor) 
but dhammavicayasambujjhahga (wisdom factor) vmyasambujjhahga (effort factor), 
pltisambujjhahga (bliss factor). 

Due to predominance in effort; presence of great bliss in the practice, predominance 
in the knowledge of great fear, the mind of meditation becomes wander from here to there. At 
that time, it should not be developed dhammavicayasambujjhahga (wisdom factor), 
vmyasambujjhahga (effort factor), pltisambujjhahga (bliss factor) but passaddhi 
sambujjhahga (tranquility factor), samddhisambujjhahga (concentration factor). 

Detailed account had been presented in Section 3, Andpdnassatisamddhi, in which 
the way of practice in order to equal 7 factors of enlightenment taking the object of brilliant 
clear sign of full concentration of Andpdnassati, had emphasized to express. In this portion, 
it must be practice in order to equal 7 factors of enlightenment taking the object of the nature 
of the four great elements, accordingly. Especially, it must be practiced in order to equal the 
effort and concentration in accordance with the Buddha’s instructions found in Nimitta Sutta, 
AnuttarasTtibhdva Sutta, Aggisutta. 

4.16 The practice of the four aspects of deportment ( iriyapatha ) and clear 
comprehension ( sampajahha ) 

*yamkihci kammatthdnam satassa sampajdnasseva sampajjhati. (Vs-l-276) 
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= Every meditation subject can be fulfilled only when associated with the mindfulness 
and clear comprehension. Therefore it is essential to practice on the four aspects of 
deportment ( iriyapatha ) and clear comprehension ( sampajahha ) in this portion. 

During practising on mindfulness of breathing, the way of practice including four 
aspects of deportment, i.e. waling, standing, sitting, reclining, and clear comprehension, i.e., 
moving forwards and backwards etc. . can be carried by discerning in-and out-breath 
occurred within that manner in order to fulfil gocarasampajhanna. Because it has not 
fulfilled asammohasampajhahha which is clear comprehensible on corporeal and mental 
dhamma up to the field of ultimate reality, gocarasampajhahha must be fulfilled 
previously. 

After gocarasampajhahha has been fulfilled by developing concentration up to the 
fourth absorption of the mindfulness of breathing, it must be endeavoured to fulfill 
asammohasampajhahha successively for present time. Recent stage is called 
dhatumanaslkara pabba at which the nature of four great elements are discemed and it is 
only the stage of developing concentration by taking the object of the four great elements. 

Therefore, if only one nature of such element can be discerned, it must be discemed 
on that nature during walking, standing, sitting, reclining for iriyapatha and during moving 
forwards and back wards; looking straight forwards and askance; bending and stretch out; 
handling bowl, robe etc, eating, drinking, chewing, licking, defecating and urinating etc. 

If all nature of the four great elements can be discerned during sitting, it must be 
discerned all nature of the four great elements for remaining ways of iriyapatha and 
sampajhahha respectively. Thus the power of concentration becomes strong and sharp every 
time. Due to presence of supporting factor of previous mind of meditation, the later mind of 
meditation becomes strong and powerful successively. 
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4.17 Develop concentration through emphasizing on the speciHc character 

In this stage, concentration must be developed by emphasizing on the specihc 
character of each element. 

1. The earth-element 

It is designated as “softness” for the less degree of hardness while hardness, for the 
higher degree of hardness. It is designated as “smoothness” for the less degree of roughness 
while “roughness”, for the higher degree of roughness. If the hardness and roughness is 
apparent, the heaviness becomes apparent. It is designates as “lightness” for the less degree of 
“heaviness”, while the “heaviness” for the higher degree of heaviness. The nature of 
hardness, roughness and heaviness are signiticant for the earth-element. Among these, the 
nature of hardness is the most signiticant one. If it is apparent, the roughness and heaviness 
become apparent indeed. 

2. The water-element 

When cement is mixed with little amount of water, it becomes cluster resulting higher 
degree of cohesion occurs. When a little amount of cement is mixed with large amount of 
water, it becomes Aowing. Then degree of tlowing becomes higher. Therefore less degree of 
tlowing is called or designated as “cohesion” while higher degree of Aowing; as “tlowing”. 
The nature of tlowing, therefore, is signilicant for the water-element. 

3. The Hre-element 

A few degree of temperature id designated as “coldness”, while higher degree of 
temperature, “heat’’. The nature of heat, therefore, is signilicant for the tire-element. 

4. The air-element 

When an old house which is nearly collapsed, is supported by buttress, that house 
becomes stable. The nature of supporting is ability to maintain not to collapse by pushing on 
to the outside of a wall. Ability to move something is called “pushing”. 

Ability to maintain a such thing in it’s original situation is designated as “supporting, 
while ability to move, as “pushing”. Thus the nature of supporting is the specitic character of 
air-element, while that of “pushing”, the specitic function of it. Every ultimate dhamma 
usually possesses both the specitic tunction and the specitic function as fixed natural law. 
Thus, if the nature of supporting is emphasized and discemed. It can be known on the nature 
of pushing simultaneously. 

Therefore, during developing concentration by taking the object of the four great 
elements, it must be emphasized on 

1. the nature of hardness roughness of the earth-element, 

2. the nature of Aowing of the water-element, 

3. the nature of heat of the fire-element, 

4. the nature of supporting of the air-element, respectively. It must discem frequently by 
taking the object of the nature of each element, and take into to heart as the earth- 
element, the water-element, the fire-element, the air-element. 
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The mind of meditation must be fixed on the objects of the four great elements. One must try 
to balance among five controlling faculties, seven factors of enlightenment, between the 
effort and the concentration. Thus, if these are equal, the mind of meditation becomes stable 
on the objects of the four great elements. It must be carried out with strong resolution that 
may the mind of meditation be fixed on the object one hour, two hours etc.... When the 
concentration become higher, the whole body becomes disappears and the bulk of the four 
great elements can be seen by direct knowledge. At that time, it must be developed 
concentration continuously by taking the objects of the four great elements in order to attain 
sufficient concentration. 

4,18 The neighbourhood absorption ( dupacarajhana ) 

Pdli Quotation (Visuddhi-l-347) (MahatI-1-435) 

The meaning of above commentary and sub-commentary are as follows. 

= The effort which is trying to know the specilic character of the four great elements 
as it really is, the effort which is trying to situate mind of meditation lixed on the object of the 
four great elements and the concentration which is stability of the mind of concentration on 
the object of the nature of the four great elements, occur in the mind of meditation, 
simultaneously. 

At such time, in the mind of meditation of a bhikkhu who takes to heart the object of 
the specitic character of the four great element after adjusted both kinds of the effort and 
concentration equally, has equal situations of five faculties, i.e., 

1. the faculty of faith ( saddhindare ), which is strongly belief on the training of 
concentration, which is the process of developing concentration by taking the objects 
of the four great elements and on the training of wisdom, which is knowing 
penetratively the specilic character of each element, 

2. the faculty of effort which is trying to know the specilic character of the four great 
elements and endeavour to situate mind of meditation lixed on the object of the four 
great elements, 

3. the faculty of mindfulness which is keeping in mind only the specilic characters of the 
four great elements, repeatedly and continuously, 
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4. the faculty of concentration which is stability of the mind, fixed on the object of the 
specilic characters of four great elements, 

5. the faculty of wisdom which is penetrative knowing and seeing each specilic 
character of the four great elements by analytical knowledge. 

These live kinds of controlling faculties become balanced and clear. At that time, due 
to far from opposite dhamma, i.e., unbelief, laziness, unawareness, wandering, ignorance 
which is unable to know the specilic characters of the four great elements as it really is, it is 
supported by very powerful seven factors of enlightenment, i.e., 



1. satisambojjhanga = the factor of mindfulness which is keeping in mind the specilic 
characters of the four great elements repeatedly and continuously, 

2. dhammaricaysambojjhahga = the factor of wisdom which is scrutinizing and 
knowing penetratively each specilic character of the four great elements, 

3. vTriyasambojjhanga = the factor of effort which is trying to know and concentrate the 
object of the specilic characters of the four great elements, 

4. pldsambojjhahga = the factor of bliss which is complete happiness of the mind of 
meditation to take the object of the spccilic characters of the four great elements, 

5. passaddhisambojjhahga = the factor of tranquility which is calrn and peaceful mind 
of meditation on the object of the specilic characters of the four great elements, 

6. samadhisambojjhahga = the factor of concentration which is stability of the mind in 
order to fix on the object of the specilic characters of the four great elements, 

7. upekkhdsambojjhahga = the factor of neutrality which is able to equal mind of 
meditation neither to be enthusiastic nor fall back to take the object of the specilic 
characters of the four great elements and five factors of absorptions (jhdna ahga), i.e., 

1. vitakka = initial application which is the nature of full attention of the mind towards 
the specilic characters of the four great elements, 

2. vicdra = sustained application which is the nature of repeated realizing on the object 
of specilic characters of the four great elements, 

3. pTd = pleasurable interest which is the nature of bliss to feel the object of the specilic 
characters of the four great elements, 

4. sukha = mentally agreeable which is the nature of delight to feel the object of the 
specilic characters of the four great elements, 

5. ekaggatd = one-pointedness of the mind which is fixed together with only one object 
of the specilic characters of the four great elements, become very sharp and apparent 
in the insight of meditator. 
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The following five kinds of hindrances, 

1. kdmicchandanTvarana = the hindrance of sensual pleasure which desires sensual 
object of various kinds, 

2. byapadanTvarana = the hindrance of ill will which is destroyable anger on the objects 
of beings and sahkhdra dhamma, 

3. thina-middha = the hindrances of sloth and torpor which are drowsiness of mind and 
mental concomitants, 

4. uddhacca, kukkucca mvarana = hindrances of restlessness and repentance which are 
wandering and regret about both misdeeds which had been done and right deeds 
which had not been done yet, 

5. vicikicchdanTvarana = the hindrance of sceptical doubt which is scepticism about 
both training of concentration which is called the neighbourhood concentration 
through the objects of the specilic characters of the four great elements and training of 
wisdom which is penetrative knowing and seeing on the specilic characters of the four 
great elements, are opposite dhamma of five kinds of factors of absorption and those 
five hindrances are able to prohibit the mind of meditation not to follow the way of 
practice. When factors of absorption are very sharp and apparent, because these are 
opposite dhanima of five hindrances, they are able to remove the latter associating 
with unwholesome dhamnta simultaneously. Thus meditator attains well the 



neighbourhood concentration through the object of the specitic characters of the four 
great elements. 


In the commentary called Visuddhimagga-l-347, it is instructed that if should be 
discerned only on the nature of element, as the earth-element, the water-element, the tire- 
element, the air-element but not beings, living self etc.It should be 

1. kept in mind well, and 

2. taken to heart the specilic characters of elements frequently, 

3. scrutinized each specilic character of elements repeatedly by eye of wisdom. 

It explained that “thus in the continuum of meditating bhikkhu who practices by 
means of way of practice mentioned above, the peak concentration of sensual world, which is 
unable to reach to full concentration, due to very profound nature of the ultimate dhamma, 
has been occurred by the wisdom which is able to distinguish various kinds of specilic 
characters of elements, like the shining candle light.” This is the meaning of above quotations 
found in commentary and sub-connnentary. 
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4.19 Further explanation again 

Those meditators who understood how to reach neighbourhood concentration through 
meditation on the four great elements, may be present depending upon above explanation 
only. However, some meditators who are unable to understand well, may also be present. It 
would be presented repeated explanation again for those kinds of meditators. 

It must be discemed by adjusting between the faith and knowledge, the effort and 
concentration with the help of strong mindfulness when the specilic character of four great 
elements had been scrutinized throughout body generally. 

Especially if either the faith is not strong on the way of practice of the four great 
element or it will become criticize by the time the concentration must be developed, the faith 
and wisdom are still powerless indeed. It is essential to fulfill powerful faith on the way of 
practice of the four great elements. Very strong wisdom also plays vital important role in the 
four great-elements meditation in order to see each specific character of four great elements 
correctly. If either both the faith and the wisdom are weak or the wisdom is predominant but 
the faith is weak, it is very far to reach the field of neighbourhood concentration, indeed. 

Then it is also essential to be balanced between the effort and concentration. Two 
kinds of effort, physical effort and mental effort, which are strenuous practice to fulfill the 
concentration situating on each specilic character of the four great elements, are very 
important because the mind of meditation becomes fall back when both kinds of effort 
diminish. On the other hand, if the effort becomes over, the mind of meditation wanders 
without fixing on the object of the specific characters of the four great elements, resulting the 
concentration can not be developed. 

Sometimes, with decrease effort but relaxation of the mind, it is stable on the object of 
specilic characters of the four great elements. It is better for mind of meditation knowing 
each specific character of the four great elements and it becomes stable. But if it is stable 
without knowing the specific characters of the four great elements, the factors of 
enlightenment, tranquility, concentration, neutrality, become over in the mind of meditation. 
At that time, it must be developed wisdom factor, effort factor, bliss factor and endeavoured 
to see specific characters of the four great elements with the help of mindfulness factor of 




enlightenment. As mentioned above, Adhicitta Sutta, AnuttarasTtibhava Sutta, Bojjhanga 
Sutta, one applied to balance five controlling factors, seven factors of enlightenment. 


PAGE-606 

Sometimes, the mind of meditation wanders from here to there, without situating on 
the object of the four great elements, due to predominance of effort etc., at that time, it should 
be developed the factors of tranquility, concentration, neutrality, but not wisdom, effort, bliss. 

Sometimes, either due to weakness of wisdom which is able to see each specihc 
character of the four great elements or due to lack of tranquility of mind and mental 
concomitant called upasamasukha, the mind of meditation becomes void of pleasurable 
interest to practice. At that time, it should be recognized on eight kinds of great fearful bases, 
(samvega vutthu), and it should be developed faith by practicing on recollection of the 
nobilities of three gems. Especially, recollection of the nobility of the Buddha and 
recollection of the death are suitable to practice in this time. It is better for every meditator 
the fact that the four protective meditations must been developed previously, i.e., recollection 
of the nobility of the Buddha, meditation of loving-kindness, recollection of the death and 
meditation of repulsiveness. 

For a such time, as mentioned above, due to ability of practice on balanced five 
controlling, faculties, seven factors of enlightenment, the mind of meditation in the 
continuum of meditator has neither fall back nor wandering to take the object of the specihc 
characters of the four great elements. It is stable on its object because of the presence of 
tranquility of mind. The balanced mind follows the path of samatha, and it is able to neglect 
on the object of the specilic characters of the four great elements with neutral feeling. Thus it 
should be practiced as mentioned in previous section, mindfulness of breathing, in order to 
attain balanced five controlling faculties, seven factors of enlightenment accordingly. 

4.20 One usually falls into life-continuum ( Bhavanga ) 

By the time the beginning of reaching into the held of access concentration, some 
meditators usually fall into life-continuum ( bhavanga ) sometimes. At that time, the specihc 
characters of the four great elements has been neglected to discern by knowledge. Those 
kinds of meditators usually say that they are in the state of unconsciousness without knowing 
anything. The meditator thinks like that because the mind of the life-continuum (bhavanga 
citta) always takes the object of near death consciousness of adjacent previous life of himselh 
In this stage it is very difhcult to understand the fact that the mind of the life-continuum takes 
the object of near death consciousness of adjacent previous life, for that meditator. Only 
when he reaches the stage of paccayapariggaha hana (Knowledge of causal relationship), 
can he understand exactly on the life-continuum. 
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If he always enters into the life-continuum (become unconscious state), he must 
endeavour to hilhll three factors of enlightenment, i.e., wisdom, effort and bliss with the help 
of mindhdness factor. Then he must try to balance among controlling factors and among 
factors of enlightenment respectively. The mind of meditation must be hxed onto the object 
of the specihc characters of the four great elements only. Then the concentration should be 
developed continuously in order to become strong. 



4.21 Previous signs 


When the mind of meditation lixcs onto the object of the specilic characters of the 
four great elements about one or two hours etc. and the concentration becomes strong it must 
be emphasized only on those characters without reciting or recognizing as the earth-element, 
the water-element, the tire-element, the air-element. If both specitic characters of the four 
great elements appear in knowledge simultaneously, the mind of meditation must be fixed on 
those characters. When the mind of meditation and it’s object become oneness with each 
other, the concentration becomes stronger and stronger with the result that brilliant light 
appear in the knowledge indeed. 

4.22 Experiences of some meditators 

When the concentration becomes strong in some meditators, they think that their 
bodies become enlarge gradually before brilliant light appear. It is the sign of signiticant 
appearance of elements for them. At that time, it is suitable to discem extemal objects of the 
nature of the four great elements gradually. 

4.23 Appearance in external aspect 
Pali Quotation (MahatT-1-435) 
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If the specillc characters of the four great elements will be scmtinized at the extemal 
world by analytical knowledge, human beings, animals who are surrounding and dwelling 
around the meditator, will be appeared as only the nature of the four great elements in the 
insight of the latter. Behavioral actions of those beings will also be appeared as the automatic 
actions produced by machines of the four great elements, in the knowledge of the meditator. 
The ingested foods and drinks of those beings will also be appeared as the four great elements 
which are put inside the four great elements. (Mahdti-1-435) 

However, in this stage, because it is not finished to discern intemal thoroughly, it 
must be continued to discem internal only but not extemal ones. After thoroughly discerned 
on intemal up to the field of ultimate corporeality and mentality, it is better to discern 
external ones systematically. 

When the characters of elements become apparent and expand, some meditator 
usually afraid of those objects. It must not be fearful on those objects but continued to fulfill 
developed concentration by trying to balance various nature of elements accordingly. Mostly 
it can be occurred like that when the time, close to see corporeal units. 

In the sight of some meditators, the whole body disappears and the bulk of the four 
great elements become solidilied, smaller and smaller. This condition has usually been 
occurred because the meditator emphasizes only any one point inside the body without 
discerning overall as general. At that time, it must not pay attention on the size of bulk of 
elements whether it is big or small but only on the nature of elements. 

In this stage, due to moderate strong concentration which is developed by taking the 
object of the four great elements, every element, which is intended to be emphasized, become 
very apparent. It is essential not to flit about in mind of meditation. This stage is a period 
before reach to the field of ultimate reality because of lack of ability to break down 
compactness of corporeality by insight. It is the time unable to overcome the field of concept 
and if the mind llits about, the signs mixed with conceptual forms usually appear in 



knowledge. Therefore this is critical time for developing concentration by emphasizing on the 
specitic characters of the four great elements continuously. 

Between two persons, one thinks that the bulk of elements become enlarge and the 
other, however, thinks it become small, the latter person, sometimes, usually has sharp and 
strong concentration. For exception, the former one usually has sharp and strong 
concentration, sometimes. 
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4.24 White clear block 

When the concentration become stronger, the meditator who never reach 
neighbourhood concentration, usually finds white or grayish white block previously. 
However, in this stage, the mode of occurrence of this object varies among them. Some 
meditator recognize the light lirst while some others, white block previously. Those 
meditators with weak power of light recognize white block previously while those with 
strong power of light, recognize that light lirst, later on the white block. 

The beginning of appearance of white block is grayish coloured, not clear in some 
meditators. If they emphasize only on the object of the four great elements without seeing 
that white block, and mind of meditation is stable on its object continuously, the grayish 
white coloured block becomes clear white as cotton wool. This white coloured block is 
precursor of clear transparent block. If the mind of meditation continues to emphasize on the 
specilic characters of the four great elements without taking to heart that white object, he can 
understand well on this white block as the bulk of four great elements only. 

If he is unable to understand like that but the white block is not easily disappeared, he 
must discem the nature of hardness of the whole body and that of hardness of the white block 
altematively. After frequently practiced, the nature of hardness occurring in the white block 
can be seen apparently by insight knowledge. Similarly, the remaining 11 kinds of nature of 
elements must be discerned continuously. Within the white block, if all kinds of nature, i.e., 
hardness, roughness, heaviness, softness, smoothness, lightness, Aowing, cohesion, heat, 
coldness, supporting, pushing, have been seen apparently by knowledge, discern as the earth- 
element, the water-element, the lire-element, the air-element. Then develop concentration 
again. 

However, most meditators usually find that the beginning of appearance of white 
block is unstable and appeared for moment and disappear alternatively. At that time, the mind 
of meditation must be emphasized on original object of the nature of the four great elements, 
and try to fix onto that object continuously. If the white block always appears as soon as he 
practice and long lasting about half hour or an hour, 12 kinds of nature of the four great 
elements must be discerned as mentioned above. Then develop concentration again by 
discerning as the earth-element, the water-element, the fire-element, the air-element. 
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If the four great elements can be discerned at that white block and the concentration is 
also well developed, it becomes clear and transparent gradually. Then that clear transparent 
block must be discerned in order to see the nature of the four great elements. The mind of 
meditation must be fixed on that object. The higher in concentration, the greater in wisdom 
successively. When the wisdom knowing the nature of the four great elements, become 
strong the brilliant light usually appear. That light is so bright that it reAects the eye clear 
sensitivity resulting eyes smart. It can effect tear-drop around the eye as looking on bright 



sun. At that time, it should not emphasized on light but on the nature of the four great 
elements. When he has well-experience with shining light he can resist the effect of brilliant 
light. The commentator explained, with regard to that kind of shining light, the fact that 
“dhatuppabhedawbhasana pahhapariggahito ” = “ which is possessing the function to show 
various specilic characters of the four great elements by its light of wisdom, which is kept in 
mind by wisdom”,. ( Visuddhi-l-347) 

In this case, it is one point to notice that some meditators, sometime, find clear or 
white block in front of him but not inside body. If white block appears external, it should not 
emphasize on it and he must continue to discern the nature of four great element inside body. 
After the whole body becomes white, the nature of the four great element within it must be 
discerned and then the clear transparent block can be found gradually. 

In some meditators at the beginning of the appearance of clear transparent block, it 
appears irregular patches in shape, on the breast in some, on the face or on the head in some 
respectively. At that time it should not emphasized on that white or clear transparent patch 
but on remaining parts of body without spreading white. Then the white or clear transparent 
block will spread out throughout body. It can be seen the whole body as icy block or 
transparent glass block in his knowledge. The body clear sensitivity (kdya pasdda ) is a kind 
of corporeality which is spreading the whole body. Because tactile consciousness 
(kdyavinhdna) occurs depending upon body clear sensitivity, the latter present all parts of 
body where is able to know touch. It can be seen clear transparent block inside the whole 
body due to unable to breakdown the compactness of corporeality. Discern continuously on 
that icy block or glass block-like body n order to see the nature of the four great elements. 
Develop concentration by continuous discerning on that object which always appear in 
knowledge whenever he discem on it. 
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If one can not understand the nature of the four great elements within the clear block, 
he must discem alternately on the whole body and the clear transparent block, which are 
composed of the hardness, roughness, heaviness, etc. Then develop concentration 
continuously by taking the object of the nature of the four great elements. 

4.25 Wholesome persons with great previous perfection ( pdramita ) 

Wholesome persons, because they had experienced with ability to see the ultimate 
corporeality by knowledge in previous life usually see the corporeal units by merely discem 
on clear transparent block, as four great elements, after break down clear transparent block, 
easily. 

4.26 (a) Discern the space-element ( akdsa ) 

However, if those meditators had not experienced with ability to see the ultimate 
corporeality by knowledge in previous lives, the clear transparent block never break down to 
corporeal units by merely discem on clear transparent block as the four great elements. At 
that time, the space-element on clear transparent block, must be discerned by insight. 

The Buddha preached Venerable Rdhula to discem the space-element in Mahd- 
Rdhulordda Sutta (M-2-86). The commentator explained the reason of why the Buddha 
preached to discern the space-element, as follows: 


Pali Quotation (M-A-3-97) (M-ti-2-63) 
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It is reasonable to preach in detail of the four great elements which are deserving to 
discern by three general characters. However, it is a question that why the Buddha preached 
in detail of the space-element which is, indeed, not deserving to discern by three general 
characters. It can be answered that because the Buddha wanted to instruct to discem derived 
corporealities (updda riipa ), The Buddha preached in detail of the space-element. 

* ruttammhi ekadhamme, ye dhamma ekalakkhandtena. 
vuttd bhavanti sabbe, itti vutto lakkhanohdro. 

= If the Buddha preaches to discem any kind of ultimate dhantma, it is also intended 
to preach to discern all kinds of ultimate dhamma which have same character as that kind. 
Thus all dhamma which have the same character are interpreted as a common, and this kind 
of preaching methodology is known as Lakkhandhdra netti. 

In Mahdrdhulovada Sutta, the Buddha preached to discern the space-element in order 
to intend to instmct that all derived corporealities, which has same characters, must be 
discerned, according to lakkhandhdranetti. In this Sutta, before the space-element had been 
preached, the Buddha preached the four great element previously, but not on derived 
corporeality. The Buddha preached in detail of the space-element in order to intend to instmct 
to discern the space-element associating with derived corporealities. The space-element is a 
kind of derived corporeality depending upon the four great elements. The remaining 23 kinds 
of derived corporealities are also occurred depending upon the four great elements. Thus the 
space-element and remaining 23 kinds of derived corporealities have the same character, way 
of occurrence depending on the four great elements, due to this reason the Buddha preached 
only the space-element as a coinmon, according to lakkhandhdranetti. 

The Buddha preached in detail of the space-element not only intended to instmct to 
discern as a comrnon but also intended to show easy way of discerning on corporeal 
dhamma. Actually, if a meditator is able to discem the space-element which is demarcating 
between corporeal units not to mix each other, all corporeal units demarcated by spce- 
element is also apparent in the knowledge of the meditator vice versa. 
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In the continuum of meditator, who is seeing a group of corporeal units which are 
demarcated by space-element, it can be reached to know and see the four great elements and 
derived corporealities within each corporeal unit. The Buddha preached the space-element in 
order to show the occurrence like that apparently. (M-A-3-97, M-tI-2-63) 

4.26 (b) How to discern the space-element 

Although the four great elements had been discerned on the clear transparent block, if 
the latter has not broken down yet, the space-element within that block must be emphasized 
by the help of light. When arm is observed, it looks like without opening, but there is many 
openings of hair-roots which can be seen by careful observation. Similarly, it must be 
scmtinized on clear transparent block in order to see the space-element. As soon as the space- 
element has been found, the corporeal units can also be found simultaneously by insight 
knowledge. 



4.27 ‘6’ kinds of clear sensitivities 

1. cakkhupasada = eye-clear-sensitivity 

2. sotapasada = ear-clear-sensitivity 

3. ghdnapasdda = nose-clear-sensitivity 

4. jhirhdpasdda = tongue-clear-sensitivity 

5. kayapasdda = body-clear-sensitivity 

There are 5 kinds of corporeal clear sensitivities. 

6. manopasdda = mind-clear-sensitivity, 

It is one kind only for mental clear sensitivity. Totally, there are all 6 kinds of clear 
sensitivities. 

Body-clear-sensitivities present throughout body where it is able to know tactile 
object. This is because body-consciousness (touching consciousness) which is able to know 
tactile object, can occur depending upon body clear sensitivity. Five kinds of corporeal 
sensitivities including body clear sensitivity can not been seen before the space-element has 
been seen resulting corporeal units can be seen as clear transparent block continuously. 

Pdli Quotaton (Visuddhi-2-81) 

According to this explanation found in commentary, because five kinds of clear 
sensitivities, such as, eye clear sensitivity, etc., are dependent factor for respective objects, 
such as colour-object, etc., these are, like mirror, so clear that called clear sensitivities {pasdd 
rupa). ( Visuddhi-2-81 ) 

PAGE-614 

When the space-element within the clear transparent block can be seen by the help of 
light produced by knowledge which is associating with the concentration, the corporeal units 
will be seen simultaneously. 

The Buddha preached the fact that “the consciousness of life-continuum ( hharahga ) 
is brilliant white in colour”, in icchardsanghdta Vagga, Panihitaiccha Vagga, Ekka Nipdta, 
Anguttara Nikdya (Angl-9). The Buddha preached these words so as to intend the fact that 
the consciousness of the life-continuum is brilliant white due to absence of defilements called 
uppakkilesa which are the cause of impurity of mind, such as lust, anger, delusion etc. It 
means that the consciousness of life-continuum has neither colour nor light, but clear and 
puriTied due to lack of impurity. However, the colour consisting in the mind produced pure 
octad and the colour consisting in pure octad produced by temperature which is consisting in 
the mind produced pure octad, are bright depending on the power of knowledge associating 
with the consciousness of the life-continuum. The higher the knowledge, the brighter the 
colour of those pure octads produced by mind and temperature. 

In MulatTkd, 1-125, explained that u sabhdvovdyam cittassa pandarata’ ’ = “all kinds 
of consciousness are, naturally, clear and purified.”. 


Pali-Quotation (Ang-Com-1 -46) 



= It can be said the fact that the consciousness of life-continuum, which is naturally 
clear and purilied, becomes impurity due to presence of defdements ( upakkilesa ) which are 
produced by the consciousness associated with attachment, ( lobha ), the nature of adhering to 
object; the consciousness associated with anger ( dosa ), the consciousness associated with 
delusion ( moha ), during consecutive occurrence of consciousness of thought processes, as a 
result of contact of object and door. (Ang-1-46) 

4.28 Like water flow, like candle ilame 

For some meditators, during developing concentration by taking the object of the 
specitic characters of the four great elements, if he scrutinizes on those characters 
continuously, the continuous processes of occurrence of the four great elements appear like 
water flow or candle flame, before clear sensitivities can be found. 
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The nature of corporealities are found as beginning stage before compactness of continuity, 
compactness of form, etc. had been broken by insight knowledge. At that time, it must be 
continuously discerned on the object of the four great elements and then the nature of the four 
great elements becomes clearer and clearer gradually. If it is continuously emphasized on 
those clear transparent block as the nature of the four great elements, the beginning of 
corporealunits will be found easily. If the corporeal units can not be found easily, the space- 
element must be discem as mentioned above. At the beginning stage to find corporeal units, t 
is the same mode to see the occurrence like water flow or candle flame. However, this stage 
has not reached to the field of ultimate reality indeed. 

4.29 The size of block, big or small 

When some meditator emphasize the space-element on clear transparent block, they 
find large size of corporeal units which are not natural size, about rice seed or been etc.. In 
knowledge of some meditators these are like small beads of diamonds, spreading on black 
velvet. At that time, it must be discerned on those corporeal units whether they are big or 
small in size in order to see the specilic characters of the fur great elements. Beads of 
corporeal units will be broken down to smaller ones up to smallest size. If large beads of 
corporeal units are not easily broken down to smaller ones by discerning as the four great 
elements, it must be discerned the space-element on the former with the result that the natural 
size of corporeal units can be seen easily by eye of wisdom. 

Some meditators with great previous perfections are able to see minute corporeal 
units which are may be smaller than paramd minute particles as soon as they emphasize the 
space-element on the clear transparent block. 

4.30 By the time the beginning of corporeal units can be seen 

By the time, the beginning of corporeal units can be seen, it can be found those units 
are arising and fading away very rapidly. In the commentary of Sam-yutta Nikaya -Com-2- 
295, it is explained that.... 

“ekiccharakkhane kotisatasahassa sankhd nirujjhati 



= “the mental dhamma arise and pass away million million times within one 
second”.., and then the life span of mental dhamrna can be said, only bout one millionth per 
pico-second, indeed. 

According to scriptures, it is explained that the corporeal dhamrna exist 17 times to 
mental moment ( cittakkhana ), and then the life-span of corporeal dhamrna can be said, about 
one trillionth second only. Thus the rate of the processes of arising and passing away of 
corporeal dhamma is also beyond compare rapid indeed. 

According to scriptures, it is explained that the corporeal dharnma exist 17 times to 
mental moment ( cittakkhana ), and then the life-span of corporeal dhamrna can be said, about 
one trillionth second only. Thus the rate of the processes of arising and passing away of 
corporeal dhamma is also beyond compare rapid indeed. 
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If vipassand practice has been taken place by seeing arising and passing away 
corporeal units, it can be said that it is only in the stage of concept ( pahhatti ). That kind of 
way of practice is unable to lead to nibbdna due to lack of ability to see the ultimate reality. 
Only when one is able to see the underived and derived corporealities, such as the earth- 
element, the water-element, the lire-elenient, the air-element consisting in corporeal units, by 
analytical knowledge, can he reach to the lield of ultimate reality by insight knowledge. The 
ultimate corporeal and mental dhantma are deserving to generalize by three characters, such 
as impermanence, suffering, non-self. Those dhamma only are the object of vipassand 
practice. True vipassand knowledge can be occurred by disceming as three general characters 
on the ultimate corporeal and mental dhamma only. 

According to Susima Sutta, ( Samyotta-1-344 ), the Noble Path-Knowledge, which is 
able to take the object of nibbana, can be occurred only at the end of tme vipassand 
knowledge. If it is not real vipassand knowledge, the real Noble Path-Knowledge can not be 
occurred as a result. Thus it can be said that the ultimate dhanima called nibbdna can be 
reached through the ultimate realities called corporeality and mentality, indeed. 

4.31 The size of corporeal unit 

Pali Quotation (MahdtI-1-477, Abhi-Com-2-328) 

Dust particles, which are raised by car and bullock cart, can be seen by naked eye and 
are called ratharenumyu. One-thirty sixth part (1/36) of ratharenumyu is a kind of minute 
particle called tijjhdremyu. The mist which can be seen in the sun light penetrating through 
wall are tijjhdremyu. One-thirty sixth part (1/36) of tijjhdremyu is called anumyu sub 
particle. Then one-thirty sixth part (1/36) of anumyu is called paramdnumyu. 

The size of a corporeal unit is same about paramdnumyu. Those corporeal units, the 
size of about paramdnumyu, belongs to the space kotthasa (dkasa kotthdsika). It means the 
fact that a such place where is full of corporeal units seems to be space and those corporeal 
units can not be seen by naked eye. Actually, those care not the object of natural eye (=seeing 
consciousness) ( niamsa cakkhu ), but that of divine eye ( dibba cakkhu). 

(It means that those corporeal units can be seen by the help of light produced by super 
psychic knowledge of divine eye ( dibba cakkhu abhihhdna). However, powerful light can 
also be produced by mind of samatha, vipassand meditation, like super psychic knowledge 
of divine eye, and those corporeal units can be seen by the help of light produced by the 
former. It should be recognized the fact that the commentator and sub-commentator 
explained by means of lakkhandhdra netti method. Thus suddhavipassand yanika person 



and samathayanika person, who are unable to attain super-psychic knowledge, can change to 
vipassana stage.) 
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4.32 One difficult problem 

Sometimes, when some meditators emphasize the space-element on the clear 
transparent block, the clear transparent block becomes disappear. At that time, the original 
object, the four great elements must be discerned again. Then, that clear transparent block 
will be reappear again as a result of fixed mind of meditation on the object of the four great 
elements. When those meditators who have weak concentration give up the object of the four 
great elements and emphasize on the space element, clear transparent block will usually be 
disappeared as a result of insufficient concentration. When the power of concentration 
becomes powerful, it can not be disappeared easily but it can be seen like water flow or 
candle flame by insight knowledge continuously. 

4.33 Four great elements and clear sensitivity element 

Now, it would be presented on the relationship between the four great elements and 
clear sensitivities of corporeality. 

* rupdbhighdtdrahabhutappssdda lakkhanam....p....cakkhu. (Visuddhi-2-74) 

In Visuddhi magga, it is explained that the eye clear sensitivity ( cakkhu pssdda) has 
the nature of transparency of the four great elements which are deserving to strike together 
with colour object. Similarly, it is explained that the ear, the nose, the tongue, the body, clear 
sensitivities, also have the nature of transparency of the four great elements which are 
deserving to strike together with respective objects. The clear transparent block of 
corporeality, therefore, means the nature of transparency of the four great elements, which is 
deserving to strike together with speciTic object, such as colour, sound, etc... and respective 
clear sensitivity, such as eye, ear. etc. Because of this reason, if a meditator give up 
discerning on the four great elements, he can see neither the nature of the four great elements 
nor the nature of transparency of the four great elements. When he discem on the space- 
element, he is unable to see the clear transparent block as a result sometimes. Therefore, at 
that time, it is essential to develop concentration by taking the object of the four great 
elements continuously. When he has fulfilled powerful concentration, the clear transparent 
block will never disappear and then the space-element must be discerned again. The 
corporeal units can be found easily by insight knowledge. 
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4.34 Be careful not to misleading path 

Corporeal units is the smallest system of corporeality in the field of conventional 
reality ( samuti sacca ). The smallest corporeal system, a kind of corporeal unit, consists of at 
least 8 kinds of nature of corporeality, i.e., the earth-element, the water-element, the fire- 
element, the air=element, colour, smell, taste, nutriment. In some kinds, if the life-faculty is 
present, it consists of a factors, and if the clear sensitivity or sex-corporeality is present, it 
consists of 10 factors. Only when those nature of corporealities consisting within each 



corporeal unit, 8,9,10, kinds, etc... it can be reached to the tield of ultimate reality actually. It 
can be attained the discriminative knowledge on the corporeality ( rupapariccheda hdna ) 
when the specitic character of each corporeality can be discemed by insight. Indeed, this 
stage is only knowing real nature of corporeality but not hnished to practice and various ways 
of practice still remain to be continued. 

If a meditator takes place vipassana practice by taking the object of arising and 
passing away of those corporeal units, it can be said that the concept only is discemed as 
vipassand practice due to unable to uncover compactness of form. Only when he is able to 
discern specific characters of each corporeality, consisting within various kinds of corporeal 
units, i.e., 8 factors,9 factors, 10 factors, etc., by analytical knowledge, the compactness of 
form will be broken down and it is uncovered from the concept of form. However, if it is 
taken place vipassand practice on the concept of form, i.e. the bulk of corporeal units, it is 
not durable for long time. Then the corporeal units become disappear gradually and the clear 
transparent block reappear again. Indeed, only the ultimate dhamma are resistant to discem 
by vipassand practice. If he llxcs his mind of meditation to the transparent block, it is stable 
on the object due to sufficient concentration. At that time, the meditator usually says that “the 
corporeality is ceased”. Then if he decrease effort to discern the object gradually, he falls into 
the life-continuum (= sleeping condition) due to lack of ability to sustain by factors of 
absorption, such as vitakka, vicara, pTti, sukha, ekaggata. Some suggests that “both 
corporeality and mentality cease” for that condition. Indeed, this stage is still knowing 
nothing, even real corporeal and mentality as they really are. 
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Generally, most peoples who say like that, are without fuffilling strong concentration 
by any one subject of meditation among forty ways and they are able to see corporeal units, 
depending on their previous perfection, but not through systematic discerning on the four 
great elements. They are quite far from ability to discem the nature of four great elements 
with each corporeal unit because of the absence of systematic approach to the four elements 
meditation previously. For any meditator who is unable to discern very quickly on the nature 
of four great elements, it is very difficult to discern those nature of corporeal units which are 
arising and passing away very rapidly. It is able to reach to the lield of ultimate reality when 
it is able to distinguish specilic nature of four great elements consisting in corporeal units of 
various kinds of insight. Corporeal units are only at the stage of smallest system of mass, 
covered by form-concept, shape-concept etc. It must be changed to the field of ultimate 
reality from the stage of seeing those kinds of concept. It is similar to unpurilied gold and can 
be said that “it is tme gold, but not purihed.” 

4.35 Toward the field of ultimate reality 

If it is impossible to discem the four great elements within each corporeal unit due to 
rapid rate of processes of arising and passing away of those units, it should not be 
emphasized on those processes of arising and passing away of corporeal units but on the 
specilic characters of the four great elements. The meditator with previous perfection will be 
successful to discem the ultimate nature of elements easily. 

It must be emphasized on many corporeal units as a coinmon or all kinds of corporeal 
units generally or the whole body generally, and discerned as the specilic character of each 
elements respectively. Develop concentration by taking the object of the specilic characters 



of the four great elements alternatively. When the concentration become strong an powerful, 
the specilic character of each element within a corporeal unit by penetrative knowledge 
systematically. 

Roughly, all kinds of corporeal units can be divided into two groups, i.e., transparent 
corporeal unit and non-transparent corporeal unit. Corporeal units with any kind of clear 
sensitivities of five kinds are transparent ones but remaining, non-transparent ones. Both two 
kinds of transparent and non-transparent ones mixed together throughout body. It must be 
discerned on the four great elements within both kinds of transparent and non-transparent 
corporeal units continuously. Alternative discemment must be taken place on all corporeal 
units generally, and on each corporeal unit individually. It can be successful. 
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4.36 (a) Practise to balance among controlling faculties, factors of enlightenment 

If it is not successful, 5 kinds of controlling faculties or 7 kinds of factors of 
enlightenment must be balanced. Develop concentration again by the way of mindfulness of 
breathing up to fourth absorption which has 8 qualities. Then develop concentration by taking 
the object of the nature of the four great elements. When the clear transparent block appears, 
emphasizes on the space-element in order to see corporeal units. Then it must be discerned 
generally on the object of the four great elements of those corporeal units. Practise to balance 
7 factors of enlightenment. 

1. satisambojjhanga = the factor of mindfulness which is keeping in mind the specitlc 
characters of the four great elements repeatedly and continuously. 

2. dhammaricayasambojjhahga = the factor of wisdom which is scmtinizing and 
knowing penetratively each speciiic character of the four great elements, 

3. vTriyasambojjhanga = the factor of effort which is trying to know and concentrate the 
object of the specitic characters of the four great elements, 

4. pltisambojjhahga = the factor of bliss which is complete happiness of the mind of 
meditation to take the object the spccitlc characters of the four great elements, 

5. passaddhisambojjhahga = the factor of tranquility which is calm and peaceful mind 
of meditation on the object of the specitlc characters of the four great elements, 

6. samddhisambojjhahga = the factor of concentration which is stability of the mind, in 
order to fix on the object of the spccitlc characters of the four great elements, 

7. upekkhasambojjhahga = the factor of neutrality which is able to equal mind of 
meditation neither to be enthusiastic nor fall back to take the object of the speciiic 
characters of the four great elements, 

It must be practiced to balance among these 7 factors of enlightenment. In order to 
become strong power in factor of wisdom, effort, bliss, it must be eagerly scmtinized on the 
speciiic characters of the four great elements continuously. In order to become strong power 
in factor of tranquility, concentration, neutrality, it must be fixed the mind of meditation, in 
relax position, to the object of the four great elements. 

When the factor of wisdom and concentration are balanced, or when five kinds of 
controlling faculties or seven kinds of factors of enlightenment are balanced, it must be 
discerned 12 kinds of nature of the four great elements altematively within each corporeal 
unit. 
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4.36 (b) Way of practice 

Discern the nature of hardness of all corporeal units throughout body as a comrnon. 
Then discern the nature of hardness of a corporeal unit repeatedly and frequently. Corporeal 
units will be rapidly arising and passing away. If a corporeal unit which is discemed to see 
the hardness, disappears in insight, the nature of hardness of the next corporeal unit must be 
discerned successively. Thus if the nature of hardness can be found in each corporeal unit by 
eye of wisdom, the nature of roughness must be discerned similarly. Then it must be 
practiced in order to see both two nature, the hardness and roughness, simultaneously within 
every corporeal unit by eye wisdom. 

In this way, the remaining specitlc characters of the four great elements must be 
discerned successively one after another. When 12 kinds of nature of elements can be seen 
within a corporeal unit, discern to see the object of the four great elements simultaneously 
within a corporeal unit. When the concentration and wisdom become strong powerful, the 
nature of the four great elements will be apparent simultaneously in insight. Then it must be 
discerned on the nature of the four great elements of both transparent and non-transparent 
corporeal units at 6 doors, i.e., eye, ear, nose, tongue, body and heart. If it is successM to 
discern the four great elements consisting in each corporeal unit, the concentration which is 
the peak of concentration of sensuous world, is called the neighbourhood concentration 
(upacara Samadhi ) by means of a metaphor called sadisupacara (same condition). 

During the concentration of sensuous world has been developed, it must be 
recognized to emphasize and discem four kinds of specillc characters, i.e. 

1. the nature of hardness (for the earth-element) 

2. the nature of (lowing ( for the water-element) 

3. the nature of heat (for the llre-clcmcnt) 

4. the nature of supporting (for the air-element). 

4.36 (c) The meaning of “as possible as” 

It would be explained the fact that 12 kinds of nature of the four great elements can be 
seen, as possible as he can, within a corporeal unit. 

Within a corporeal unit, if hardness, roughness, heaviness are apparent, softness, 
smoothness, lightness are not apparent and vice versa, for the earth-element. 

For the nature of water-element, both the (lowing and cohesion can be apparent. 
However, any one kind usually become stronger powerM in one corporeal unit. 

Then, if the nature of heat is apparent, the coldness become unapparent and vice 
versa, for the lire-element. 
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Furthermore both the nature of supporting and pushing of the air-element can be 
apparent within one corporeal unit. The nature of supporting is the specitlc character, while 
the pushing, the specidc function of the air-element respectively. The practicing meditator 
should like to discem careM on elements. ( MahatT-2-108-109 ) 

4.37 Misperception of being and self can be removed 



Thus the Buddha preached, in order to intend a such stage at which it is able to reach 
the field of ultimate reality after break down of three compactness of corporeality by 
analytical knowledge, in DhatumanasTkarapabba, Mahasatipatthana Sutta, as follows. 

Pali Quotation (M-l-73) 

= Bhikkhusl As a simile, either the experienced cattle slaughter or his follower killed 
a cow and then skins and cuts up carcass of cattle at crossroads, the bhikkhu discerns, 
scrutinizes and takes to heart the body which is situating as it’s position accordingly like this 
“this body consists of the earth-element, the water-element, the fire-element, the air-element’’ 
etc. one by one, by means of the nature of elements, but not person, beings, and living self. 
(M-l-73) 

It is also explained in commentary and sub-commentary as follows. 

Pali Quotation (DT-A-2-361, M-A-l-276) (DT-tT-2-309, M-tT-1-365, 366) 

In the knowledge of meditator, who is discerning on the nature of each element, such 
as, the earth-element, the water-element, the fire-element, the air-element, within each 
corporeal unit by analytical knowledge, in order to break down, three kinds of compactness, 

i.e. 


1. santatighdna = the compactness of continuity of corporeality 

2. samuhaghdna = the compactness of form of corporeality 

3. kiccaghdna = the compactness of function of corporeality, two kinds of 
misperception, i.e., 
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1. sattasahhd = misperception of beings which always follows wrong view of self ( atta 
ditthi) by which some one obsesses the fact that the live-body, the consciousness- 
body, the self-body is apparently present, and 

2. misperception of beings which is occurred by means of conventional reality (yohara 
sacca, in accordance with the terminology of human beings, such as, “male, female, 
person, beings, human beings, deva, brahmas are really present in the world”, etc. will 
be disappeared. Mind of meditation is situated well on the four great element 
consisting in each corporeal unit. (DT-Com-2-361, M-Com-1-276, DT-tT-2-309, M-tT-1- 
365, 366) 

Pali Quotation (MahdtT-1-446) 

= This four element meditation which is able to keep in mind and discern and take to 
heart the nature of element, has a benellcial result to remove misperception of beings. The 
way of practice by which the ultimate corporeality and mentality are analyzed in order to 
break down compactness of both corporeal and mental dhamma, is essential to remove 
misperception of beings. Therefore it should be endeavour to know and see ultimate 
corporealities consisting various bodily parts, such as hair, bodily hair etc., which are of 
various kinds, 8, 16, 44 kinds etc.. by means of analytical knowledge. (MahdtT-1-466) 

According to these explanations found in Pali, commentary and sub-commentary, if 
the nature of the four great elements consisting in each corporeal unit can be discerned, 



distinguished and kept in mind by analytical knowledge, it begins to reach the licld of 
ultimate reality. The misperception of beings has also been removed. Very strong obsession 
which is rooted along with the round of rebirths, on the fact that “the living-body, 
consciousness-body, self-body are really present, male, female, person, beings, human 
beings, deva, brahmas re really present’’, begins to be removed. At that time, if the four great 
elements of the external world are scrutinized by insight knowledge, all living and non-living 
becomes huge community of corporeal units and those are only bulk of the four great 
elements. 

However, it is essential to practice by means of successive way of systematic 
approach in order to attain the Tirst Path-Knowledge ( sotapattimagga iiana) by which three 
kinds of fire of hell, i.e., misperception of beings, misperception of self, wrong view of 
personality, will be extinguished for good. The successive way of practice, therefore, will be 
presented continuously. 
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As above mentioned, the peak of concentration of sensuous world can be called the 
neighbourhood concentration by means of preaching methodology, sadisupacara (same 
condition) and it must be noticed on one fact as follow. 

During practicing like this, the power of light is strongly present. However, 
sometimes, when either the concentration become fall back or mind of meditation is shaken 
by defilements ( mvaana ), the power of light becomes fall back. At that time, develop 
concentration by means of either mindfulness of breathing or the four great elements 
meditation and then the brilliant light will be appear again. 

4.38. (a) Practise on (32) bodily parts ( kotthasa ) 

When the power of light become strong, it hairs, bodily hairs, nails, claws, teeth, skins 
are discemed successively, it will be seen easily by insight knowledge. It should be discerned 
on those bodily parts by group-wise system, i.e. 20 kinds of bodily parts, that are 
predominant with the earth-element, can be divided into 4 groups,5 bodily parts in each group 
and 12 kinds of bodily parts, that are predominant with the water-element, can be divided into 
2 groups, 6 bodily parts in each group, etc. At the beginning stage of some meditators, the 
objects of bodily parts usually become unclear in insight. At that time the concentration must 
be developed again. When the light of concentration become brighter, discem on those bodily 
parts again. When the objects can be seen like image on the mirror, it is enough to develop 
suiTicicnt concentration. Then it must be continued to practice in order to see clearly from 
hair to urine (32 nd bodily part) and from urine to hair. If it is able to discem all bodily parts 
simultaneously, it is proliciently successful in internal object. 

4.38 (b) How can be appeared in the insight external objects 

Pali Quotation (Abhi-A-2-242) 

32 kinds of various llowcrs are made to form a garland. When a man with clear sight 
look at that garland, all 32 kinds of various Howers are apparent in him. Around a piece of 
land is surrounded by fence with 32 posts. When a man with clear sight look at that fence, 
all posts are apparent in him. Similarly, 32 bodily parts of external beings are apparently 
appeared in the knowledge of the meditator. That meditator is unable to recognize on 
wandering animals and human beings as beings but only 32 bodily parts of themselves. The 



ingested foods and drinks of those beings will be appeared as foods and drinks are put inside 
32 bodilyparts. ( Abhi-A-2-236, 242, Vs-l-257). 
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4.39 Three ways of practice 
Pdli Quotation (Abhi-Com-2-243) 

= After prolicicntly discems on both intemal and extemal bodily parts, if any one of 
three entrances to enter nibbana is applied by a meditator, it will be free from detilements 
really. 

The object of meditation becomes appears as any one of three kinds, i.e. 

1. colour (colour-/c«.v//i«) or 

2. the nature of loathsomeness or 

3. the nature of nothingness (= the nature of elements) which is void of person, begins, 
living-self. 

Comparison to world similes, as a lady who wants to fry sweet pancakes is able to fry 
dough which is well done mixture of flour and water, as the water flows from the desired side 
if the pot lillcd with water is put on even surface of the ground, similarly, after prolicicntly 
discerned on both intemal and external bodily parts, if any one of three entrances to enter 
nibbdna, is applied, it will be free from deTdements really. It will be appeared 

1. by rneans of colour (colour-/:«.s’//i«), 

2. by rneans of nature of loathsomeness, 

3. by rneans of the nature of nothingness 9 = the nature of elements) in accordance with 
his desire. (Abhi-A-2-242, 243 ) 
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Colour -kasina 

If it is well developed any one of the followings, 

1. brown-/c«.s//ia (nlla kasina ) by taking the object of brown-coloured bodily parts, such 
as hair, 

2. yellow-kasina (pTta kasina) by taking the object of yellow-coloured bodily parts, such 
as fat droplets, urine etc... 

3. rod-kasina (lohita kasina ) by taking the object of red-coloured bodily parts,such as 
blood 

4. whitc-k«.s//i« (oddta kasina ) by taking the object of white-coloured bodily parts, such 
as bones, 

It is able to reach 8 kinds of absorptions (samdpatti). If it is applied as the 
fundamental of ripassand practice through those 8 kinds of absorptions, it is able to reach the 
Fruit-Knowledge called Arahatta. Thus four kinds of coloured kasina can be developed 
through 32 bodily parts. In Mahdparinibbdna Sutta (Dhl-2-92, 93, 94), the Buddha preached 
about those absorptions as synonyms, i.e., 1. abhibhdyatana jhdna (= the absorptions which 



are able to overcome opposite dhamrna called hindrances and detilement; and objects of 
kasina-conccpl), 2. \imokkhajhdna (= absorptions which are cause of deliverance from 
opposite dhamma). 

Taking into to heart the nature of loathsomeness (patikulamanaslkdra) 

In Mahasatipatthdna Sutta (M-l-72), the Buddha preached both the way of take to 
heart the nature of loathsomeness of 23 bodily parts in order to reach the first absorption and 
the way of \ipassand practice which apply that first absorption as it’s tundamental object in 
order to attain the Fourth Fruit-Knowledge ( arahatta phalandna). 

Four elements meditation ( sohhata ) 

In Mahdhatthipadopama Sutta ( M-l-242 ), and Mahdrdhulo\dda Sutta (M-2-83, 
89), the Buddha preached detailed account of the four elements meditation through the 
objects of 32 bodily parts and way of practice to attain the Fourth Fruit-Knowledge ( Arahatta 
phala iiana). 

It is explained in Sanimoha\inodani commentary, related with meditation of 
nothingness ( sonnata kammatthdna) as follows. 

Pdli-Quotation (Abhi-Com-2-249) 

= If 32 bodily parts are discerned as the nature of nothingness, 96 kinds of nature of 
nothingness will be occurred. 

The hairs can be discemed as 

1. void of self ( atta ) 

2. void of possession of self 

3. void of the nature of permanence, durability, stability, without change and alteration 
etc. 

Thus there are three kinds of voidness for hairs, i.e., 

1. void of self (attasohhatd) 

2. void of possession of self (attaniyasohhatd) 

3. void of the nature of pennanence (niccabhd\asohhatd). Then for 32 bodily parts, 
(32x3 = 96 kinds), 96 kinds of nature of nothingness will be occurred. 
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The meditator who wants to know the nature of nothingness must discems and keeps 
in mind the specidc characters of the four great elements consisting in each 32 bodily parts 
previously. Then, after corporeal units can be seen by insight, the ultimate corporeal dhanima 
must be analyzed and scmtinized systematically. The mental dhamma, which are occurring 
by taking the objects of corporeal dhanima and are depending upon the latter, must be kept in 
mind. Then those combination of both corporeal and mental dhamnta must be discemed and 
discriminated each other and recognized well. Then those corporeal, mental, causal and 
resultant dhamma occurring in three successive periods, i.e., past, present, future, must be 
kept in mid. After it is discemed like that those sahkhdra dhamma (corporeality, mentality, 
causes and results) must be scmtinized by means of characteristic, lunction, manifestation 
and proximate cause. Then, if it is generalized by means of three characters, as 



1. anicca = impermanence, by taking the object of arising and passing away of 
sankhara dhamma, 

2. dukkha = suffering, by taking the object of being oppressed by continuous processes 
of arising and passing away, 

3. anatta = one-self, by taking the object of the nature of non-self of sahkhara dhamma, 
which are lack of undestructable essence and durable self, by the time appearance of 
ripassand knowledge or if it is generalized by means of three general characters 
altematively, as 

1 . anicca (aniccam khayattena ) = impennanence by taking the object of dissolution of 
sahkhdra dhamma 

2. dukkha ( dukkham bayatthena) = suffering by taking the object of nature of fearful 
condition due to continuous dissolution of those sahkhdra dhamma 

3. anatta (anattd asvrakatthena) = non-self by taking the object of nature of non-self 
which is lack of durable essence of self in sahkhdra dhamma, by the time appearance 
of vipassand knowledge, the following nature of nothingness will be appeared as a 
result, 

1 . void of self ( atta sohhatd) 

2. void of possession of self ( attaniya sohhata) 

3. void of the nature of permanence ( niccabhdva sohhata). 

This is a brief account on the way of four elements meditation. (Abhi-Com-2-241, 

242) 

Thus three ways of practice are varied only at the stage of concentration developed. If 
it is able to change vipassand practice by making that concentration as the lundamental of 
vipassand, it is only one way leading to nibbdna from the stage of purihcation of view 
(ditthivisuddhi) which is also known as discriminative knowledge on the mentality and 
corporeality (ndmarupapariccheda hdna). 

Among those three ways, sonata = the way of four elements meditation will be 
emphasized and presented in this section. If remaining ways are intended to practice, it can be 
found in Volume 5, section 9, section of Samatha Practice. 
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4.40 Four elements meditation, in brief and detailed account 

The brief account of four elements meditation, up to the Fourth Fmit-Knowledge, can 
be found in Mahdsatipatthdna Sutta, (M-l-73). Detailed account of four great elements 
meditation, up to the Fourth Fmit-Knowledge, can be found in Mahdrdhulovdda Sutta, 
Dhdtuvibhahga Sutta. In Kinsukopama Sutta, it is explained about an arahant who practiced 
four elements meditation. 

Pdli Quotation (Sam-A-3-98) 

= The third arahant who practiced the four great elements meditation both brief and 
detailed account, and took place vipassand practice, reached to the Fourth-Fmit-Knowledge 
and he was called Mahdbhuta kammatthdnika (= who practiced the four great elements 
meditation). (Sam-A-3-98) 



In these three ways of practice discerning on the four great elements meditation, up to 
the Fourth Fruit-Knowledge, both brief and detailed account will be presented continuously. 

When the meditator is able to discem four great elements of both transparent and non- 
transparent corporeal units, situating in 6 doors, he can change to discern 32 bodily parts. 

Firstly, discem to see hairs, the lirst bodily part by insight. Then it must be discerned 
on the four great elements consisting in hairs. When he discems on the four great elements 
consisting in hairs, he can IInd corporeal units easily. Then the four great elements of both 
transparent and non-transparent corporeal units must be discemed by knowledge. Thus 
remaining bodily parts must be discemed continuously. Although some bodily parts consist 
of both transparent and non-transparent corporeal units, some bodily parts consist of only 
non-transparent corporeal units. If it is successM to discern on corporeal units situating in 32 
bodily parts, it must be discerned continuously on the four great elements of corporeal units 
situating in 6 kinds of bodily parts with air-predominant ( vayokotthasa ) and 4 kinds of bodily 
parts with fire-predominant ( tejokotthdsa ). [Way of practice in detail will be presented by 
tabulating method later.] 

PAGE-629 

4.41 How derived corporealities are apparent. 

Pali Quotation (Abhi-A-2-241) (Mulatl-2-154) (AnutT-2-156) 

= In the knowledge of meditator who is able to discriminate and keep in mind the 
nature of four great elements of each corporeal unit, derived corporealities which are 
occurring, depending up on the four great elements within same corporeal unit, are also 
apparent really. 

The four great elements can be discriminated by derived corporealities. If a such 
corporeal unit associated with brown colour, that corporeal unit can be distinguished 
(discriminated) and recognized as brown corporeal unit. If it is associated with yellow colour, 
that corporeal unit can be discriminated as yellow unit. Similarly, if it is associated with good 
scent, the smell is good, if it is associated with bad scent, the smell is bad etc. Thus 
discrimination and recognition occur in knowledge. In any kind of corporeal unit, the four 
great elements are fundamental matrix and the brown or yellow colour, the good or bad smell 
are only derivatives of those four great elements. 

The cloth is similar to the four great elements. Brown colour, yellow colour, good 
scent and bad scent etc. which are depending up on the cloth, are similar to derived 
corporeality called colour, smell etc., which are depending up on the four great elements. 
Thus the four great elements within one corporeal unit are discriminated and recognized by 
derived corporealities of same corporeal unit. Altematively, derived corporealities are 
discriminated and recognized by the four great elements due to lack of other four great 
elements of external ones. 

Due to presence of sun shine, shades of house, tree etc., appear on the ground. The 
shade produced by sun shine discriminates each other reciprocally. When it is sunny day, if 
any patch of the ground is observed, it can be known easily the fact that ‘this is sun shine, this 
is shade’. In order to distinguish like this, the sun shine and shades are discriminated by each 
other reciprocally. Similarly, the four great elements are discriminated by derived 
corporealities, and vice versa. The four great elements are similar to sunshine while, derived 
corporealities to shades of house, tree etc.... 
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Derived corporealities are caused by the four great elements. Depending upon the four 
great elements within a such corporeal unit, colour, smell, taste... etc., called derived 
corporealities occur in that corporeal units. In order to know and see correctly the four great 
elements within a corporeal unit, it is essential to see that corporeal unit tirstly and to analyze 
the four great elements secondly. In order to see corporeal units, it is essential to see the 
colour of that corporealunits. Then there is no corporeal unit without colour, smell, taste 
etc.... Indeed, the corporeal units are a group consisting ultimate nature of corporealities, i.e., 
at least 8 factors, and 9 factors or 10 factors in some. Therefore, the four great elements are 
unable to occur in the absence of derived corporealities and vice versa. Therefore the four 
great elements and derived corporealities within same corporeal unit are dependent on each 
other by means of compatibility, mutually and the support condition. The conditioned 
dhamma and the causative (conditional) dhamrna are able to discriminate each other 
mutually. It means the fact that ‘there is no conditioned dhamma without causative dhamrna 
and vice versa’. (Abhi-A-2-241, MiilatT-2-154, AnutT-2-156). 

4.42 Way of discerning on derived corporealities 

1. Colour ( vanna ) 

It must be continued to discem derived corporealities after the four great elements of 
transparent and non-transparent corporealities situating in 6 sense doors are successfully 
discerned by insight. Every corporeal unit always has the specilic colour and various colour 
can be seen in various kinds of corporeal units. Both transparent and non-transparent 
corporeal units must be discemed alternatively in 6 sense doors. 

2. Smell (ghandha) 

Every corporeal unit contains either good or bad smell. That smell must be scmtinized 
continuously by insight. If it is not clear in knowledge, the four great elements must be 
emphasized inside the nose. When the power of concentration becomes strong, many 
transparent corporeal units can be found inside the nose. Now the meditator is able to discern 
the life-continuum and then he must keep in mind both the life-continuum and the nose clear 
sensitivity simultaneously. Both two kinds will appear in knowledge simultaneously. The 
smell is deserving to know by smelling consciousness (ghdnarihhdna) and mind-door 
consciousness ( manovihheya ) and then both the nose clear sensitivity which is depended by 
smelling consciousness, and the life-continuum which is depended by the mind-door 
consciousness, simultaneously. 
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Generally, all beings usually feel the object of smell by mind and mental 
concomitants of nose-door thought process and mind and mental concomitants of mind-door 
thought process which is also able to take object of smell. Those consciousness of thought 
processes are depending upon nose clear sensitivity and the life-continuum respectively. 
Therefore those two kinds of clear elements (nose clear sensitivity and the life-continuum) 
are intended to discern simultaneously and the object of smell can be known systematically 
by means of both two consciousness of two thought processes. 

When both two kinds of clear elements appear in knowledge simultaneously a group 
of corporeal units or any one of corporeal unit of which the smell are intended to know, must 



be emphasized. Then the object of smell of those corporeal units or any one of corporeal unit 
can be know apparently. If it is not successful to discem the object of smell in this way, it 
must be discerned continuously on the four great elements of those corporeal unit. When the 
nature of the four great elements consisting in those corporeal units are very apparent, a kind 
of derived corporealities, the smell, will become apparent in knowledge successively. 
Similarly it must be discerned on the smell of both transparent and non-transparent corporeal 
units situating in 6 sense doors. If it is successful to discem like this frequently, it can be 
discerned by only mind and mental concomitants of mind-door thought process of vi‘passana 
practice without the help of smelling consciousness. (The evidence of this fact can be found 
volume 2, Meditation on Mentality.) 

3. Tastc (rasa) 

After the smell of corporeal units are discerned successMly, the taste must be 
continued. Every kind of corporeal unit consists of any one of 6 kinds of tastes, i.e., sweet, 
sour, salt, hot, acrid, bitter. Previously taste of one corporeal unit must be discemed by 
consciousness of the mind-door thought process alone. If it is not successM, it must be 
emphasized on the four great elements of tongue in order to see corporeal units with tongue 
clear sensitivity. Then both tongue clear sensitivity and the life-continuum must be kept in 
mind simultaneously. The object of taste is deserving to know by tasting consciousness and 
mind-door consciousness and therefore clear elements, which are depended by those 
consciousness, are discemed simultaneously. Tasting consciousness occurs depending upon 
tongue clear sensitivity. The mind-door consciousness occurs depending upon the life- 
continuum and both two kinds (mind-door consciousness and life-continuum) depend upon 
hadaya vatthu (physical base of the mind). After both two kinds of clear elements are kept in 
mind simultaneously, if taste of saliva on the tongue is emphasized to take as object, it can be 
known apparently by insight. Then taste of both transparent and non-transparent corporeal 
units situating in 6 sense doors must be discerned altematively. 
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When efficiency of the mind of meditation becomes strong, the object of colour, smell 
and taste can be known by only the consciousness of mind-door thought process of vipassand 
practice. 

sabbopipanesa pabedo manodvarikajavaneyeva labbhati (Abhi-Com-2-388) 

Thus it must be recognized the fact that before power of mind of meditation become 
strong, it is intended to be clear for the object of smell and taste, and then the smelling 
consciousness and tasting consciousness are discerned simultaneously. If it is not successM 
yet, the four great elements consisting in corporeal units must be scrutinized repeatedly and 
frequently. The object of taste, which is belongs to derived corporealities, will become 
apparent gradually. 

4, Nutriment (oja) 

This nutriment is called mano vihheya dhamma, which is known by only mind-door 
consciousness. It is a kind of derived corporeality which is difficult to understand for 
meditators. Among derived corporealities which are difficult to understand in knowledge, the 



nutriment, life-faculty ( jhmta ) and sex-corporeality (bhavarupa) are included for most 
meditators. 

After discerning on 7 th corporeality (up to taste) of both transparent and non- 
transparent corporeal units are successful, the nutriment, consisting in all corporeal units must 
be discerned continuously. There are four kinds of nutriments, i.e. the nutriment produced by 
kamma (kammajaoja ), the nutriment produced by mind ( cittajaojd ), the nutriment produced 
by temperature (utujaoja) and the nutriment produced by nutriment (dhdrajaojd). However, 
in this stage, it must be discemed on nutriments of transparent and non-transparent corporeal 
units only. Later it must be analyzed on both four kinds of nutriments separately. 

It must be scrutinized inside any kind of corporeal unit continuously. The essence 
called nutriment can be found like fatty substance on the surface of water in some meditators. 
For some meditators it seems to be yolk sac in the centre of egg or pollen-like stmcture in the 
centre of corporeal unit. Evidence of the presence of nutriment can be seen a condition that 
this essence is able to produce new corporeal units continuously. The corporeal units of new 
generation are not nutriment but the cause of those corporeal units is nutriment of previous 
one indeed. (It can be found way of production of new corporeal units from that nutriment in 
later.) 

These 8 kinds of nature of corporealities, the earth-element, water-element, lire- 
element, air-element, colour, smell, taste and nutriment, are Midamental factors of every 
corporeal unit. These corporealities are inseparable to each other and called avinibbhoga 
rupa (inseparable corporealities). Any kind of corporeal unit can be occurred in the presence 
of at least these 8 factors of corporeality. Although these 8 kinds of nature of corporealities 
are in separable to each other, the specitlc character of each corporeality are discriminated in 
the knowledge of meditator respectively. It is essential to differentiate various kinds of nature 
of corporealities within same corporeal unit by analytical knowledge. If it is not successM to 
discern each nature of corporeality clearly, develop concentration up to the fourth absorption 
by the mindMness of breathing. When the light produced by concentration becomes bright, 
those 8 kinds of nature of corporealities must be scmtinized again in both transparent and 
non-transparent corporeal units. It will be successM. 
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5. Life-faculty (jhmta ) 

Previously, 8 kinds of nature, from the earth-element to nutriment, must be discemed 
in transparent corporeal unit only repeatedly. Within transparent corporeal unit, the meditator 
has seen the nature of clear sensitivity by insight previously. Nine kinds of nature of 
corporeality, therefore, are differentiated in transparent corporeal unit which always has 10 
factors of corporeality. The remaining factor is the life-faculty called jhlvita for every 
transparent corporeal unit. Thus every transparent corporeal unit consists of 10 factors, i.e., 
the earth-element, water-element, lire-elenient, air-element, colour, smell, taste, nutriment, 
life-faculty and clear sensitivity (pssdda rupa). 

Jhmta is known as the “life” and it is the nature of living condition. When a such 
transparent corporeal unit produced by kamma is scmtinized, the meditator usually 
recognizes the living nature of that unit. That living nature of corporeality, life-faculty has the 
characteristic of protection to remaining 9 factors of same corporeal unit produced by 
kamrna. It is the nature of protection for corporealities of the same corporeal unit produced 
by kamma from the arising stage (uppdda) to the perishing stage (bhaiiga). 

The life-faculty can be found only corporeal units produced by kamma. Kammajau 
are produced by kamma (action) of previous life with the result that the mother called 



kamma and the offsprings called kammajarupa (corporeaities produced by kamma ) CPK are 
separated by different lives. Kammajarupa (CPK) are similar to orphans. As an orphan is 
protected by any other person in order to sustain life, kammajarupa (CPK) are protected by 
the life-faculty from arising stage to perishing stage. The life-faculty, therefore, is called a 
protective element for kammajarupa (CPK) of the same corporeal unit. The meditator must 
be able to discern that protective nature of life-faculty within transparent and some non- 
transparent corporeal units which are produced by kamma. 

Because the transparent corporeal units are certainly produced by kamma and consist 
of the life-faculty, the nature of protection, life-faculty, must be scrutinized previously in 
those units. If it is not clear in knowledge, develop concentration up to the fourth absorption 
by mindfulness of breathing. When the power of light produced by concentration becomes 
strong, the life-faculty must be scrutinized inside the transparent corporeal unit, but not 
outside that unit. If it is able to see the living nature or protective nature of corporealities 
produced by kamma within same corporeal unit, it is successful to discern the life-faculty. 
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Very important point is the fact that the life-faculty protects kammajarupa (CPK) of 
the same corporeal unit only but not on different ones. Then the life-faculty is also a kind of 
corporeality produced by kamrna and it is achieved to protect itself by protecting other 
corporealities of the same corporeal unit. It should be recognized the fact that it is similar to 
the duty of bodyguard by which protects senior officcr and himself simultaneously. When 
kammajarupa (CPK) of the same corporeal unit are perishing away, the life-faculty is also 
perishing away simultaneously, due to finish it’s duty of protection. It should be recognized 
the fact that it is similar to duty of bodyguards by which protect the meeting of senior officers 
and when the meeting is llnishcd, the duty of bodyguards is also Tinished simultaneously. If it 
is successM to discem the life-faculty of a transparent corporeal unit, it must be discemed 
similarly on every transparent corporeal units situating in 6 sense doors. Then it must be 
scmtinized within non-transparent corporeal units continuously. Non-transparetn corporeal 
units consisting life-faculty are vital nonad with life-faculty ( jhlvitanavakakaldpa ), sex- 
decad with sex-corporeality ( bharadasakakaldpa) , which two kinds are spreading throughout 
body, and base-decad ( hadayadasakakaldpa ). Corporeal units produced by mind, corporeal 
units produced by temperature and corporeal units produced by nutriment are non-transparent 
units with no life-faculty. 

6, Sex corporeality (bhdrarupa) 

Gentleman meditator has virility called purisa bhdvarupa (male sex corporeality) 
which is the cause to recognize as male. Lady meditator has femininity called itthibhdvarupa 
(female sex corporeality) which is the cause to recognize as female. Some persons who have 
both virility and femininity are called ubato byahjhana (hermaphrodite. Those persons must 
be exceptional case. However hermaphrodite has only one kind of sex corporeality for one 
period altematively depending on kamma. (Abhi-Com-1-359) 

The base-decad (hadaya dasakakaldpa), sex-decad (bhdvadasaka kaldpa), vital- 
nonad (jhZvitanavaka kaldpa), pure-octad produced by mind (cittaja atthakaldpa ), pure- 
octad produced by temperature (utuja atthakaldpa) and pure-octad produced by nutriment 
(dhdrajaatthakaldpa) are non-transparent corporeal units due to lack of clear sensitivities. 


The sex-decad consisting sex corporeality belongs to non-transparent corporeal units 
and then the meditator who wants to discem sex corporeality must scmtinize the life-faculty 



within non-transparent group previously. If the life-faculty is absent in that non-transparent 
one, the sex-corporeality is unable to present in it. However, every non-transparent corporeal 
unit with life-faculty not always consists of sex-corporeality. Vita-nonad with 9 th factor called 
life-faculty is also non-transparent one. 
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Therefore it can be found 9 kinds of nature of corporeality up to the life-faculty in some non- 
transparent corporeal units, and the 10 th factor, sex corporeality may or may not be found in 
those units. The corporeal unit with sex corporeality is called sex-decad 
(bhavadasakakalapa) while remaining non-transparent corporeal units with the life-faculty 
are either vital nonads or base-decads. 

The male sex corporeality or virility is the sign of recognition as male. Because of 
presence of this recognition mark, he becomes male. During disceming on the virility by 
insight, it will usually be understood manly behaviour which is caused by virility in him. 
Most meditators usually understand the fact that the virility is different from the nature of 
roughness of the earth-element. 

The female sex corporeality or femininity is the sign of recognition as female. It must 
be discemed on the fact that she becomes female because of presence of this recognition 
mark. During disceming on the femininity by insight, it will usually be understood feminine 
behaviour which is caused by femininity in her. Most meditators usually understand the fact 
that the femininity is different from the nature of softness of the earth-element. 

The gentleman meditator is able to discem only virility intemally (in himsell). The 
lady meditator is able to discern only femininity internally (in hersell). Either gentleman or 
lady meditator is able to discem both virility and femininity externally. 

If it is not satislied to discem the sex corporeality, develop concentration again by 
mindfulness of breathing. When power of light produced by concentration becomes bright, it 
must be scrutinized on the sex corporeality again. It will be understood not soon later. 

When it is successful to discem the sex corporeality both internally and extemally it 
must be discerned on the sex corporeality consisting in sex-decad which are situating in 6 
sense doors respectively. According to the Buddha’s Abhidhamma, sex decades with 10 th 
factor of sex corporeality are present in all 6 sense doors. Differences between eyes, faces, 
shapes of hands and legs etc. of male and female are caused by different sex corporeality. 
Thus the different sex corporeality is able to differentiate between male and female in order 
to know the fact that “this person is male, this person is female”. It should, therefore, be 
recognize the sex corporeality is a kind of derived corporeality spreading throughout body. 
There are 10 kinds of nature of corporeality in sex decad, i.e., the earth-element, the water- 
element, the lire-element, the air-element, colour, smell, taste, nutriment, life-faculty, sex 
corporeality. The meditator must scrutinizes and keeps in mind those specilic nature of 
corporealities of sex decad by analytical knowledge. 

PAGE-636 

Thus if it is successful to discern 10 kinds of nature of both transparent and non- 
transparent corporeal units, situating in all 6 sense doors by analytical knowledge in order to 
reach the tleld of the ultimate reality, it is able to continue to discem again among transparent 
corporeal units. In this case, the non-transparent corporeal units are referred to only sex 
decades with 10 th factor of sex corporeality. The base decad is also non-transparent one with 
10 th factor of physical base of mind (hadaya vatthu). Way of disceming on the physical base 
of mind is as follows. 



7. Physical base of mind (hadaya vatthu ) 


manodhatumanodhatu vihhanam nissayalakkhanam hadaya vatthu. (Visuddhi-2-77) 

= the nature of corporeality,on which the mind-element ( manodhdtu ) and the consciousness 
of thought processes ( manovihhdnadhdtu ) occur as dependence, is called the physical base 
of mind ( hadaya vatthu). ( Visuddhi-2-ll) 

ittha pana manoti bhavahgacittam. (Sam-Com-3-5) 

According to preaching methodology of suttana , the mind-element ( manodhdtu ) is 
the clear life-continuum. It occurs depending up on the physical base of mind ( hadaya 
vatthu ). All consciousness of thought processes, except penta-consciousness (panca 
vihhana), i.e., seeing-consciousness, hearing-consciousness, smelling-consciousness, tasting- 
consciousness, tactile (touching)-consciousness, are called the consciousness of thought 
processes 
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(manovihhdnadhdtu ). Those consciousness of thought processes occur depending up on the 
physical base of mind in the realrn of five -aggregates (panca vokdra bhumi). The seeing- 
consciousness occurs depending up on the eye-clear-sensitivity while the hearing- 
consciousness, on ear-clear-sensitivity; the smelling-consciousness, on nose-clear-sensitivity, 
the tasting-consciousness, on tongue-clear-sensitivity, the tactile-consciousness, on body- 
clear-sensitivity, respectively. Therefore, the physical base of mind (hadaya vatthu) means 
the nature of corporeality which is dependent factor of consciousness called manodhdtu (life- 
continuum) and manovihhdnadhdtu (all consciousness of thought processes (vlthi citta), 
except penta-consciousness (panca vihhdna). 

In this stage, it is able to find the life-continuum for a meditator who had discerned 
thoroughly on 10 kinds of nature of corporealities consisting in each transparent and non- 
transparent corporeal units at 6 sense doors. The host consciousness called bharahga mind 
cleamess or the life-continuum is very clear and brilliant bright. (Ang-1-9). All kinds of 
consciousness of meditation, samatha and vipassand practices, are also very clear and 
brilliant bright. (Ang-1-258). Therefore the mind of meditation which is able to reach the 
Tield of ultimate corporeality, called rupapariggaha hdna (discriminative knowledge on the 
corporeality) is very clear and brilliant bright, now indeed. 
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For a meditator who is discerning on the nature of corporealities consisting in various 
corporeal units of 6 sense doors, the brilliant bright life-continuum and consciousness of 
thought processes will be found inside the heart. If it is not understood on those kinds of 
consciousness easily, it must be emphasized in the heart and taken to heart the life- 
continuum. Then it must be taken the object of Ibrelingcr which is bent and stretched out 
altematively. It must be emphasized only on the mind-door but not on Ibre-lingcr. It can be 
found the consciousness which is capable to bend and stretch out Ibrclingcr by insight 
knowledge. The meditator who is able to see the life-continuum and consciousness of 
thought processes, must scmtinizes the fact that “which is the dependence of these mind”. It 



must be discemed on the physical base of mind in order to understand it’s nature of depended 
factor of mind. 

Corporeal units consisting physical base of mind ( hadaya vatthu ) are non-transparent 
and these situate at the base of the life-continuum ( bhavahga) which are the most frequently 
occurring along with the life. It must be discerned frequently on occurrence of the life- 
continuum and consciousness of thought processes depending up on the physical base of 
mind, consisting in the base-decad ( hadaya dasakakalapa). If power of light produced by 
mind of meditation is very strong, relationship between those mind and physical base of mind 
will be understood well. After discerning on physical base of mind is successM, it must be 
discerned on remaining corporealities within same corporeal unit continuously. 

If it is not successful to discem the physical base of mind, it must be discemed 
frequently on the nature of the four great elements consisting in non-transparent corporeal 
units lying under the life-continuum. Then derived corporealities which occurs depending up 
on the four great elements must be discerned one after another gradually. If 9 kinds of nature 
of corporealities, i.e., earth-element... same...life-faculty, can be seen by insight, it must be 
continued to scrutinize the physical base of mind. In the heart, vital-nonads and sex-decads 
are also present. These are also non-transparent corporeal units and containing life-faculty 
(jhlvita) as 9 th factor. Therefore, if a such non-transparent corporeal unit with 10 factors can 
be discemed up to the life-faculty, the physical base of mind can be found in that corporeal 
unit, unless it is vital-nonad and sex-decad. Indeed, the physical base of mind called 
hadayavatthu is the nature of dependence of the life-continuum ( bhavahga ) and 
consciousness of thought processes ( manovihhanadhdtu ) in the realm of five-aggregates 
( pancavokdrabhumi ). 
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4.43 Various kind of corporeal units in (6) sense doors 
Pali Quotation (Vs-2-259) 

According to explanations found in Visuddhimagga atthakatha, various kinds of 
corporealities and corporeal units are as follows. 

1. In eye-door ( cakkhu dvara), there are 6 kinds of corporeal units, i.e., eye-decad 

(cakkhu dasakakaldpa), body-decad ( kayadasaka kalapa), sex-decad 

(bhdvadasakakaldpa), pure-octad produced by mind (cittaja-atthakaldpa), pure-octad 
produced by temperature (utujaatthakaldpa), pure-octad produced by nutriment 
(dhdrajhaatthakaldpa) and 54 kinds of corporealities. 

2. In ear-door (sota dvara), there are 6 kinds of corporeal units, i.e., ear-decad 

(sotadasakakaldpa), body-decad.s.and 54 kinds of corporealities. 

3. In nose-door (ghdnadvdra), there are 6 kinds of corporeal units, i.e., nose-decad 

(ghdnadasakakaldpa), body-decad,.s.and 54 kinds of corporealities. 

4. In tongue-door (jhihhvddvdra ), there are 6 kinds of corporeal units, i.e., tongue-decad 

(jhihhvddasakakaldpa), body-decad.s.and 54 kinds of corporealities. 

5. In body-door (kdyadvara), there are 5 kinds of corporeal units, i.e., body-decad, sex- 

decad,.s.and 44 kinds of corporealities. 

6. In mind-door or heart (manodvdra), there are 6 kinds of corporeal units, i.e., base- 

decad (hadayadasakakaldpa), body-decad, .s. and 54 kinds of 

corporealities, respectively. 








In this case, there are only 6 kinds, 5 kinds of corporeal unit and only 54 kinds, 44 
kinds of corporealities etc... in each door qualitatively. However, there are so many corporeal 
units in each door quantitatively. 

For instance, there are many eye-decads, body-decads, sex-decads, etc.. in the eye door 
quantitatively but kinds of corporeal units are limited numbers in qualitatively. Thus it should 
be understood remaining doors similarly. 

Some meditators who car well-informed in the Supreme Doctrine of the Buddha 
(Buddha Abhidhamma) can understand well when they heard how many kinds of corporeal 
units and corporealities present in eye qualitatively etc.. They are able to understand way of 
practice after only once teaching. 
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However, some meditators, who are not well-informed the Supreme Doctrine of the 
Buddha, cannot understand easily on explanations like this. They are unable to discem and 
keep in mind the ultimate nature of corporealities by merely explained in this way. For those 
persons, the following tables of various kinds of corporeal units and corporealities for 6 sense 
doors are presented. These tables are intended to be clear for only meditators who live in 
countryside and they are not well-informed in scriptures. These may not be essential for sharp 
wisdom meditators, indeed. 
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Table (1) Structural constituents of the eye (cakkhu dvara), (54) kinds of corporealities 


1. eye-decad 

2. body-decad 

3. sex-decad 

4. pure octad 
produced by mind 

5. pure octad produced 
by temperature 

6. pure octad produced 
by nutriment 

1. earth-element 

1. earth-element 

1. earth-element 

1. earth-element 

1. earth-element 

1. earth-element 

2.water-element 

2.water-element 

2.water-element 

2.water-element 

2.water-element 

2.water-element 

3.fire-element 

3.fire-element 

3.fire-element 

3.fire-element 

3.fire-element 

3.fire-element 

4.air-element 

4.air-element 

4.air-element 

4.air-element 

4.air-element 

4.air-element 

5. colour 

5. colour 

5. colour 

5. colour 

5. colour 

5. colour 

6. smell 

6. smell 

6. smell 

6. smell 

6. smell 

6. smell 

7. taste 

7. taste 

7. taste 

7. taste 

7. taste 

7. taste 

8. nutriment 

8. nutriment 

8. nutriment 

8. nutriment 

8. nutriment 

8. nutriment 

9. life-faculty 

9. life-faculty 

9. life-faculty 




10. eye-clear 
sensitivity 

10. body- clear 
sensitivity 

10. sex-corporeality 




Produced by 
kamma transparent 

Produced by kamma 
transparent 

Produced by kamma 
non-transparent 

Produced by mind 
non-transparent 

Produced by 
temperature non- 
transparent 

Produced by nutriment 
non-transparent 


1. eye-decad = (transparent) corporeal unit containing eye-clear sensitivity as 10 th factor, which is deserving to strike together with colour. 

2. body-decad = (transparent) corporeal unit containing body-clear sensitivity as 10 th factor, which is deserving to strike together with 
tactile objects (earth-, lire- and air-elements) 

3. sex-decad = (non-transparent) corporeal unit, containing sex corporeality as 10 th factor. 

4. pure octad produced by mind = (non-transparent) corporeal unit, containing nutriment as 8 th factor. 

5. pure octad produced by temperature = (non-transparent) corporeal unit, containing nutriment as 8 th factor; it is produced by fire-element 
(= temperature) within a corporeal unit. 

6. pure octad produced by nutriment = (non-transparent) corporeal unit, containing nutriment as 8 th factor 

Note: These (54) kinds of corporealities are known as sadambhdra cakkhu (structural constituents of eye) while the eye-clear sensitivity 
(cakkhu pssdda), also known as pssdda cakkhu (functional constituent of eye). 
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Table (2) Structural constituents of the ear ( sotadvara ), (54) kinds of corporealities 


1. ear-decad 

2. body-decad 

3. sex-decad 

4. pure octad 
produced by mind 

5. pure octad produced 
by temperature 

6. pure octad produced 
by nutriment 

1. earth-element 

1. earth-element 

1. earth-element 

1. earth-element 

1. earth-element 

1. earth-element 

2.water-element 

2.water-element 

2.water-element 

2.water-element 

2.water-element 

2.water-element 

3.fire-element 

3.fire-element 

3.fire-element 

3.fire-element 

3.fire-element 

3.fire-element 

4.air-element 

4.air-element 

4.air-element 

4.air-element 

4.air-element 

4.air-element 

5. colour 

5. colour 

5. colour 

5. colour 

5. colour 

5. colour 

6. smell 

6. smell 

6. smell 

6. smell 

6. smell 

6. smell 

7. taste 

7. taste 

7. taste 

7. taste 

7. taste 

7. taste 

8. nutriment 

8. nutriment 

8. nutriment 

8. nutriment 

8. nutriment 

8. nutriment 

9. life-faculty 

9. life-faculty 

9. life-faculty 




10. ear-clear 
sensitivity 

10. body- clear 
sensitivity 

10. sex-corporeality 




Produced by 
kamma transparent 

Produced by kamma 
transparent 

Produced by kamma 
non-transparent 

Produced by mind 
non-transparent 

Produced by 
temperature non- 
transparent 

Produced by nutriment 
non-transparent 


1. ear-decad = (transparent) corporeal unit containing ear-clear sensitivity as 10 th factor, which is deserving to strike together with sound. 


Notes: These (54) kinds of corporealities are known as sasambhara sota (structural constituents of ear) while the ear-clear sensitivity ( sota 
pssada), also known as pssada sota (tunctional constituent of ear. The meaning of remaining corporeal units should be recognized as mentioned 
in eye ( cakkhudvara ). 
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Table (3) Structural constituents of the nose (ghana dvara), (54) kinds of corporealities 


1. nose-decad 

2. body-decad 

3. sex-decad 

4. pure octad 
produced by mind 

5. pure octad produced 
by temperature 

6. pure octad produced 
by nutriment 

1. earth-element 

1. earth-element 

1. earth-element 

1. earth-element 

1. earth-element 

1. earth-element 

2.water-element 

2.water-element 

2.water-element 

2.water-element 

2.water-element 

2.water-element 

3.fire-element 

3.fire-element 

3.fire-element 

3.fire-element 

3.fire-element 

3.fire-element 

4.air-element 

4.air-element 

4.air-element 

4.air-element 

4.air-element 

4.air-element 

5. colour 

5. colour 

5. colour 

5. colour 

5. colour 

5. colour 

6. smell 

6. smell 

6. smell 

6. smell 

6. smell 

6. smell 

7. taste 

7. taste 

7. taste 

7. taste 

7. taste 

7. taste 

8. nutriment 

8. nutriment 

8. nutriment 

8. nutriment 

8. nutriment 

8. nutriment 

9. life-faculty 

9. life-faculty 

9. life-faculty 




10. nose-clear 
sensitivity 

10. body- clear 
sensitivity 

10. sex-corporeality 




Produced by 
kamma transparent 

Produced by kamma 
transparent 

Produced by kamma 
non-transparent 

Produced by mind 
non-transparent 

Produced by 
temperature non- 
transparent 

Produced by nutriment 
non-transparent 


1. nose-decad = (transparent) corporeal unit containing nose-clear sensitivity as 10 th factor, which is deserving to strike together with smell. 

Notes: These (54) kinds of corporealities are known as sasambhara ghdna (structural constituents of nose) while the nose-clear sensitivity 
(gltdita pssdda ), also known as pssdda #/ian«(functional constituent of nose). The meaning of remaining corporeal units should be recognized as 
mentioned in eye (cakkhudrdra). 
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Table (4) Structural constituents of the tongue (jhihva dvara), (54) kinds of corporealities 


1. tongue-decad 

2. body-decad 

3. sex-decad 

4. pure octad 
produced by mind 

5. pure octad produced 
by temperature 

6. pure octad produced 
by nutriment 

1. earth-element 

1. earth-element 

1. earth-element 

1. earth-element 

1. earth-element 

1. earth-element 

2.water-element 

2.water-element 

2.water-element 

2.water-element 

2.water-element 

2.water-element 

3.firc-elcmcnt 

3.fire-element 

3.fire-element 

3.fire-element 

3.fire-element 

3.fire-element 

4.air-element 

4.air-element 

4.air-element 

4.air-element 

4.air-element 

4.air-element 

5. colour 

5. colour 

5. colour 

5. colour 

5. colour 

5. colour 

6. smell 

6. smell 

6. smell 

6. smell 

6. smell 

6. smell 

7. taste 

7. taste 

7. taste 

7. taste 

7. taste 

7. taste 

8. nutriment 

8. nutriment 

8. nutriment 

8. nutriment 

8. nutriment 

8. nutriment 

9. life-faculty 

9. life-faculty 

9. life-faculty 




10. tongue-clear 
sensitivity 

10. body- clear 
sensitivity 

10. sex-corporeality 




Produced by 
kamma transparent 

Produced by kamma 
transparent 

Produced by kamma 
non-transparent 

Produced by mind 
non-transparent 

Produced by 
temperature non- 
transparent 

Produced by nutriment 
non-transparent 


1. tongue-decad = (transparent) corporeal unit containing tongue-clear sensitivity as 10 th factor, which is deserving to strike together with 
taste. 

Notes: These (54) kinds of corporealities are known as sasambhara jhihva (structural constituents of tongue) while the tongue-clear sensitivity 
( jhihvapssdda), also known as pssdda jhihvd (tunctional constituent of tongue). The meaning of remaining corporeal units should be recognized 
as mentioned in eye ( cakkhudvdra ). 
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Table (5) Structural constituents of the body ( kayadvara ), (44) kinds of corporealities 


1. body-decad 

2. sex-decad 

3. pure octad 
produced by mind 

4. pure octad produced 
by temperature 

5. pure octad produced 
by nutriment 

1. earth-element 

1. earth-element 

1. earth-element 

1. earth-element 

1. earth-element 

2.water-element 

2.water-element 

2.water-element 

2.water-element 

2.water-element 

3.fire-element 

3.fire-element 

3.fire-element 

3.fire-element 

3.fire-element 

4.air-element 

4.air-element 

4.air-element 

4.air-element 

4.air-element 

5. colour 

5. colour 

5. colour 

5. colour 

5. colour 

6. smell 

6. smell 

6. smell 

6. smell 

6. smell 

7. taste 

7. taste 

7. taste 

7. taste 

7. taste 

8. nutriment 

8. nutriment 

8. nutriment 

8. nutriment 

8. nutriment 

9. life-faculty 

9. life-faculty 




10. body- clear 
sensitivity 

10. sex-corporeality 




Produced by kannna 
transparent 

Produced by kamma 
non-transparent 

Produced by mind 
non-transparent 

Produced by 
temperature non- 
transparent 

Produced by nutriment 
non-transparent 


Notes: These (44) kinds of corporealities are known as sasambharakaya (structural constituents of body) while the body-clear sensitivity 
(j kayapssada ), also known as pssadakaya (functional constituent of body). In detailed account of the four elements meditation, (42) bodily parts 
means the fact that it is the way of analytical discerning on corporealities found in body which is divided into (42) parts again. Therefore, if the 
number of kinds of corporealities of some bodily parts is counted as (44), it should be recognized that it refers to these (44) kinds of 
corporealities. 
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Table (6) Structural constituents of the heart ( manodvdra ), (54) kinds of corporealities 


base-decad 

2. body-decad 

3. sex-decad 

4. pure octad 
produced by mind 

5. pure octad produced 
by temperature 

6. pure octad produced 
by nutriment 

1. earth-element 

1. earth-element 

1. earth-element 

1. earth-element 

1. earth-element 

1. earth-element 

2.water-element 

2.water-element 

2.water-element 

2.water-element 

2.water-element 

2.water-element 

3.fire-element 

3.fire-element 

3.fire-element 

3.fire-element 

3.fire-element 

3.fire-element 

4.air-element 

4.air-element 

4.air-element 

4.air-element 

4.air-element 

4.air-element 

5. colour 

5. colour 

5. colour 

5. colour 

5. colour 

5. colour 

6. smell 

6. smell 

6. smell 

6. smell 

6. smell 

6. smell 

7. taste 

7. taste 

7. taste 

7. taste 

7. taste 

7. taste 

8. nutriment 

8. nutriment 

8. nutriment 

8. nutriment 

8. nutriment 

8. nutriment 

9. life-faculty 

9. life-faculty 

9. life-faculty 




10. physical base of 
mind 

10. body- clear 
sensitivity 

10. sex-corporeality 




Produced by 
kamma transparent 

Produced by kamma 
transparent 

Produced by kamma 
non-transparent 

Produced by mind 
non-transparent 

Produced by 
temperature non- 
transparent 

Produced by nutriment 
non-transparent 


1. base-decad = (non-transparent) corporeal unit containing physical base of mind ( hadaya vatthu ), as 10 th factor which is dependence of 
manodhatu (life-continuum) and manovihhdnadhdtu. 

Notes: These (54) kinds of corporealities are known as sasambhdra hadaya (structural constituents of heart) while physical base of mind 
(hadarupa), also known as hadaya vatthu (functional constituent of heart) 
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4.44 Mode of discerning on the nature of arising of corporeality 
(riipan ibbattipassan akara) 

Now it will be presented on the mode of disceming on the nature of arising of 
corporeality, in accordance with explanations found in Visuddhimagga- 2-249, paragraph 700 
etc. 

These corporeal dhammas are arisen through four kinds of causal dhammas, i.e., 
kamma, mind, temperature, nutriment. Among those four causes, if the corporeal dhammas 
originate apparently in all beings, the foremost corporealities are produced by kamma only 
for one existence. The remaining corporealities, corporeality produced by mind, corporeality 
produced by temperature, corporeality produced by nutriment, are tundamentally originated 
from those corporealities produced by kamma, indeed. 

In all beings with foetal development in womb, three kinds of corporeal units, which 
are consisting of 30 kinds of corporealities produced by kamma, namely heart base-decad, 
body-decad and sex-decad, arise by means of continuity of corporeal processes previously. 
Indeed those 30 kinds of corporealities begin to arise together with the arising phase 
(uppdda) of patisandhi consciousness simultaneously. Those corporealities also arise at the 
static phase ( thiti ) and the perishing phase ( bhanga ) of patisandhi consciousness in similar 
way. 

In these mentality and corporeality, the latter has life-span of (17) mind-moments 
(cittakkhana) and delayed cessation with the result that it has slow rate (of process). The 
former one, mind, has rapid cessation and fast rate (of process). Due to presence of extremely 
shorter life-span in the mental dhammas compared with corporeal dhammas, the Buddha 
preached as follows. 

Pali. Quotation (Ang- 1-9) 

= Bhikkhus ... I never see any dhamma which has the same rate of the mind, 
excluding extreme fast rate of this mind, although it is looked about by knowledge of 
omniscience (sabbahhuta htdna) of myself. (Ang- 1-9) 

It is right. While the corporeal dhamma which arise together with the patisandhi 
consciousness simultaneously, are still alive, the mind had arisen and ceased (16) times. (It 
should be recognized on remaining corporeality similarly.) 

The very short instant of the arising phase (uppdda), that of the static phase ( thiti ), 
and that of the perishing phase (bhahga) of mind are the same as unique. However, only the 
arising phase and perishing phase of the corporeality are so swift as the rate of those phases 
of mind. All sahkhdra dhammas have the same duration of the arising and perishing phases. 
However, the static phase (thiti) of corporeality lasts for long time during which (16) mind 
moments arise and cease. 
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Depending up on the physical base of mind called heart-base (hadaya vatthu ) which 
has occurred at the arising phase of patisandhi consciousness simultaneously, meanwhile it 
reaches to static phase ( thiti ), the second life-continuum (bhavanga) occurs after patisandhi 
consciousness of a life. The physical base of mind has occurred previously before that life- 
continuum and therefore it is called purejdta (pre-compatibility). Mental dhammas are able 
to arise in the presence of dependence factor, the physical base of mind, in the realrn of five 
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aggregates ( pattca vokdra ). That life-continuum is also able to arise in the presence of the 
physical base of mind, which reaches to static phase. If there is no dependence factor, it is 
unable to arise. It can, therefore, be said that the physical base of mind which arises together 
with the patisandhi consciousness, bcneilts the arising of the second life-continuum through 
efficiency of relation of base-pre-compatible-dependence ( vatthupurejdtanissaya). 

Depending up on the physical base of mind, heart-base, which arises at the arising 
phase of the patisandhi consciousness simultaneously; meanwhile it reaches to the static 
phase of corporeality; which is capable of benetiting by the efficiency of relations of base- 
pre-compatible dependence; the second life-continuum arises. Depending up on the physical 
base of mind, heart-base, which arises together with that second life-continuum; meanwhile it 
reaches to the static phase of corporeality, which is capable of benehting by the efficiency of 
relation of base-pre-compatible dependence, the third life-continuum arises. Thus it should be 
known the nature of arising phase of all mind moments along with the whole existence. (It is 
explained that the second and third refer to successive occurrence of those mind moments in 
sequence for a life.) 

4.45 Special notes 

Pdli Quotation (Vs- 2-249) (MahatT- 240) 

The special note is that_ in such being who is very close to death, (16) mind 

moments arise depending upon only one corporeality which is just reaching to the static 
phase (thiti); which is called physical base of mind, heart-base (hadaya vatthu ) which is able 
to support by means of efficiency of relation of base-pre-compatible dependence (vatthu- 
purejdtanissaya). (Vs- 2-249) 

Excluding the period when it is very close to death, throughout the life, one heart-base 
corporeality called physical base of mind can carry out as dependence of one mind moment 
but not dependence of the next mind. Therefore, the commentator explained the fact that 
“depending upon the physical base of mind, which arises together with that second life- 
continuum; meanwhile it reaches to the static phase of corporeality; which is capable of 
bcnelluing by means of efficiency of relation of base-pre-compatible dependence, the third 
life-continuum arises. Thus it should be known on the nature of arising of all mind moments 
throughout the existence in this way.” (MahatT- 2-400). 
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Vatthu-purejdta-nissaya- It means that it is ability to support by means of efficiency 
of previous arising of depended heart-base before arising of depending mind. The former 
arises one mind moment earlier than the latter (depending mind). Thus the efficiency of 
physical base of mind called heart-base (hadaya vatthu) which arises previously as 
dependence, is known as vatthu-purejdta-nissaya satti. 

[By the time when it is very close to death, the corporealities produced by kannna, 
which arise together with 17 th mind moment backward counted from death consciousness, are 
last corporealities. Therefore, the last (16) mind moments, including death consciousness, 
arise depending upon the same physical base of mind, heart-base which arises together with 
the arising phase (uppdda) of 17 th mind moment backward counted from death 
consciousness]. 
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4.46 The nature of cessation 

After explaining on the nature of arising, now the nature of cessation will be 
presented. The corporeality which arises simultaneously with the arising phase of patisandhi 
consciousness, ceases together with 16 th mind moment after patisandhi consciousness had 
been arisen. 

[It means that if the patisandhi consciousness is also counted, the corporeality ceases 
together with the perishing phase of 17 th mind moment. Then the corporeality lasts (17) times 
of the mind moment and each mind moment consists of three-time-phases, i.e arising phase 
(i uppada ), static phase (thiti) and perishing phase ( bhanga ), the corporeality, therefore, lasts 
(51) sub-mind moments. The static phase of corporeality, therefore, lasts (49) sub-moments 
or time-phases of the mind indeed.] 

The corporeality which arises together with the static phase of patisandhi 
consciousness, ceases by the time the arising phase of 17 th mind moment after patisandhi 
consciousness. [If the patisandhi consciousness is also counted, it ceases simultaneously with 
the arising phase of 18 th mind moment because it lasts (51) sub-moments of mind.] 

The corporeality, which arises at the perishing phase of patisandhi consciousness, 
ceases simultaneously with the static phase of 17 th mind moment after patisandhi 
consciousness had been arisen. 

If there are incessant phenomena of such successive dhammas or minds along with 
the rounds of rebirth ( samsdra ), throughout that samsdra will occur in this way, (except 
mindless beings and formless world). 

For those beings which have no foetal stage in mother’s womb, known as spontaneous 
bom ( opapdtika ) beings, (7) kinds of corporeal units, i.e, eye-decad, ear-decad, nose-decad, 
tongue-decad, body-decad, sex-decad, base-decad, totally (70) kinds of corporealities arise by 
means of continuity of corporeal processes in similar way. 

Pali Quotation (Fs-2-249) 
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It should be recognized similarly for samsedaja beings (like oviparous animals, as in 
insects, etc.) (Mahati- 2-400). 

It should be known (6) modes of the arising of corporeality produced by kamma as 
follows. 

1. kamnta = action 

2. kamma samutthdna = the dhanima produced by kamma 

3. kamma paccaya = the dhamma supported by kanima 

4. kamma paccaya citta samutthdna = the corporeality produced by mind which is 
supported by kamma 

5. kamma paccaya dhdrasamutthdna = the corporeality produced by nutriment which is 
supported by kamma 

6. kamma paccaya utusamutthdna = the corporeality produced by temperature which is 
supported by kamma. 

4.47.1 Kamma = action 

Pdli-Quotation (Es-2-249) (mahatT- 2-400) (Abhi- A-3-374) 
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It is called kamrna (action) on any volition ( cetana ) of either wholesome or 
unwholesome, which is able to support by nanakkhanika-kamma (supporting factor of 
kantnta by which resultant dhamma arises in different period.) The volition ( cetana ) which is 
able to bcneiit for mental concomitants of same mind moment, is the relation of compatible 
action called sahajhdta kantnta (associated together with each other). But the resultant mere 
functioning mental dhammas and the resultant mere functioning volition (yipaka kriyd 
ndtnia, ripaka kriya cetand ) which are able to beneht the occurrence of associated 
consciousness and mental concomitants, can not be called kantnta (action) in this case. 

Ndnakkhanika kantma = the causative kantnta and the resultant corporeal and mental 
dhammas arise at different period which may be separated by enormous million million 
aeons. A such kind of kantnta which had been cultivated in previous million million aeons, 
has potentiality to occur it’s resultant in present period. That kind of kantnta, which is able to 
produce it’s result at different period, is called ndnakkhanika kantnta. When the cause of 
corporeality produced by kamma is intended to be said, it can be designated as “ kamma ” on 
the causative ndnakkhanika kamma paccaya, but not on volition of sahajhatakamma 
(compatible action). 
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Natural fixed law _ It is a natural fixed law for any kind of wholesome or 

unwholesome kantnta by which no resultant dhamma can arise while it is present in that life. 
If it is possible, after a human being has done a kind of wholesome action which is able to 
reach deva called heavenly world, he will become deva, due to his kantma of recent life. But 
it is impossible. 

The milk, just after milking, can become neither curd nor butter. It requires enough 
time to become matured. Similarly, any kantnta can not give rise to result immediately but it 
takes enough time to mature, then the result will arise. 

At a such time, the kantnta is cultivated. After that, at another moment, that volition 
(= kantma) is absent by means of three-time-phases called arising, static and perishing 
phases. 

Although it is absent for that moment, the potentiality of kamma, which is able to arise 
resultant dhamma in future, is embedded in the continuum of corporeality and mentality. 
That volition, although it is perishing away as a nature of ultimate dhammas, disappears after 
embedding it’s potentiality of kantnta, which is called ndnakkhanika kamnta paccaya, in the 
continuum of corporeality and mentality. 

Thus, if remaining causes, i.e, the destination of existence (gati), time (kdla), 
personality (upadhi), effort (payoga), will be united, the resultant dhammas can be produced 
in present life, second future life, third future life or any future ones. It should be recognized 
the fact similar to any practice of previous technology, although it disappeared in any time, it 
will become the factor of skilfulness in succeeding practice of technology. 

In every worldly technology, it is true that the more frequent in practice, the higher in 
skilfulness. (Practice makes perfect.) Although preceding practice had perished away, it 
supports succeeding practices in such way. Due to this reason, skilfulness becomes advanced 
and advanced. For instance, let us imagine to typewriting. The more frequent in practice 
become the more skilful in typewriting, generally. Systematic practice, therefore, can lead to 
the culmination of success in every process of technology. 

Because the time of cultivation of kantma and that of arising of resultant dhammas 
are separated by enormous mind moments or one life or enormous lives, that causative 
kantma, which has asynchronous arising of resultant dhammas, is called ndnakkhanika 
kammapaccaya. (AM/-A-3-374). 
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4.47.2 Kammasamutthana 
Pali-Quotation (Vs-2-249) 

Both four mental aggregates consisting in every resultant mind moment of cognitive 
processes, including patisandhi consciousness, life-continuum and death consciousness and 
corporealities produced by kamma, such as eye-decad, vital nonad etc, totally (70) kinds, are 
called the dhammas produced by kamma. 

4.47.3 Kamma paccaya 

Pali-Quotation (Vs- 2-249) (Mahdtl- 2-400) 

Above mentioned resultant four mental aggregates and (70) kinds of corporealities 
produced by kamma are also known as kamma paccaya, (= dhamma which is supported by 
kamma). It is right. The kamma is not only the primary cause of resultant four mental 
aggregates and corporealities produced by kamma but also the secondary cause, 
upatthambhaka (= supporting cause) of those dhammas. It means that the kamma is a factor 
of great dependence condition (upanissaya paccaya ) of those dhammas. (Mahati- 2-400). 

The kamma is also a protective cause (paripdlaka ) of those mental and corporeal 
dhammas. Why is it? The life-faculty of corporeality (rupa jhmtindriya ) protects 
corporealities produced by kamma of same corporeal unit until perishing phase as a 
maintaining factor. The resultant life-faculty of mentality also protects resultant mental 
concomitants similarly. The heat consisting in vital nonad, which is produced by kamma, 
also protects corporealities produced by kamma, by digestibility of it’s heat, called udaraggi. 
Both the life-faculty and the heat produced by kamma (kammajaggi), always protects for 
some persons of superior noble ones who are able to attain four requisites very easily. Thus 
the kamma supports to attain easily four requisites as a supporting factor. Therefore, the 
commentator explained that “the kamma is not only the primary cause of resultant four 
mental aggregates and corporealities produced by kamma, but also the secondary cause, 
upatthambhaka (= supporting cause) of those dhammas. It should be known the fact that the 
supporting factor of that kamma is naturally able to benelit as efficiency of relation of 
determinative dependence (upanissaya satti ) for the dhamma produced by kamma, indeed. 
(Mahatl- 2-400) 
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Great attributes and knowledge of bodhisatta, paccekabodhisatta and savaka- 
bodhisatta are due to potentialities of their previous great perfections (pdramita ) along with 
their uncountable lives through million millions worlds times and then their kamma are not 
only benelittable for their dhammas produced by kamma primarily, but also bencllttable by 
secondary cause as supporting factors (upatthambhaka paccaya ). Indeed, great worldly 
gains, high attributes and great wise are apparent resultant dhammas caused by the 
supporting factor of previous kamma. 

4.47.4 Kammapaccaya cittasamutthdna 

* Kammapaccaya samutthdnam ndma vipdka cittasamutthdnam rupam. (Es-2-249) 



In those beings with five aggregates (pahcavokdra ), every mind moment called 
manodhdtu or manovihhdnadhdtu, has ability to produce corporeality called cittaja rupa. 
Those minds which are able to produce corporeality, include patisandhi consciousness and 
life-continuum called vlthimutta citta, and receiving consciousness (sampaticchana), 
investigating consciousness (santlrana), registering consciousness (tad-drammana), which 
are resultant mental dhammas (yipaka hdma). The arising phase of those resultant mental 
dhammas are also able to produce corporeality. The corporealities produced by resultant 
mind moments are called kammapaccaya citta-samutthdra. (Vs- 2-249). 

Pdli Quotation. (Mahdtl- 2-400) 

It should be known the fact the resultant mental concomitants, associating with the 
resultant consciousness in the same mind moment are also caused by the resultant 
consciousness which is supported by kamma. (Sub-commentator Sayadaw said this 
explanation because consciousness and mental concomitants are mutually benelited to each 
other by means of compatibility (sahajdta), mutually (ahhamahha) and dependence 
(i nissaya ).] In other words, due to mental concomitants belongs to kamma samutthdna 
dhamma, kamma paccaya dhamma and it is well understood, whereby it should not say 
again that the resultant mental concomitants are also included in the latter. (MahdtT- 2-400) 
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4.47.5. Kammapaccaya dhdra samutthdna 
Pali Quotation (Vs- 2-249-250) (Mahdtl- 2-401) 

Every corporeal unit produced by kamma, such as eye-decad, etc.., consists of 
nutriment called kammaja ojd. The corporeal dhantma usually become strong at the static 
phase. Thus that kammaja ojd, when it reaches to static phase, produces new corporeal units 
called ojatthamaka kaldpa which consists of eighth factor, nutriment (ojd). 

The ingested foods, which may be one of any kinds, before ingested or newly ingested 
food inside the stomach as a part of body (kotthdsa), or undigested food in colon and rectum 
as faeces, are a group of corporeal units called utuja ojatthamaka kaldpa produced by 
temperature. If four great elements on those foods, or ingested foods, or undigested foods, are 
discerned, it can be found only four great elements as a clear block. If the space element 
(dkdsa dhdtu) between that clear block can be discemed, it will be found a group of 
corporeal units. Those corporeal units are new generation of corporeal units which are 
produced by the fire-element consisting in previous corporeal units successively. 

Thus the state of edible foods before ingestion or after ingestion or undigested one, 
faeces, are corporealities produced by temperature, indeed. The foods, before ingestion, are 
called Kaballkdra dhara. 

Every corporeal unit called kaballkdra dhdra consists of nutriment (ojd). That 
nutriment, inside mouth, pharynx, stomach, intestine, rectum, before spreading throughout 
body, is called utuja ojd, it is produced by temperature. When it gets supporting factor of 
temperature consisting inside the vital nonads which are situating around stomach, it become 
new corporeal units with eighth factor, nutriments, called ojatthamaka kaldpa. The nutriment 
consisting in those corporeal units are new generation of utujhaoja, and are called dhdraja 
ojd. 
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Notes : It is generally said the fact that “when it gets supporting factor of temperature, 
consisting inside the vital nonad which are situating around stomach, it becomes new 
corporeal units with eighth factor, nutriment, called ojatthamaka kalapa. Indeed, the ingested 
food can be spread out not only inside the stomach but also inside the mouth, pharynx, 
intestine etc., where into vital nonads are present and if the temperature consisting in vital 
nonads are able to support those nutriments, new generation of aharajaojatthamaka kalapa 
can be produced and spread out the whole body from those parts. 

Aharaja oja = It should be recognized the fact that the nutriments consisting in the 
new generation of corporeal units which become from original utujaojatthamaka kalapa, 
depending upon the supporting factor of temperature within vital nonad, are called aharaja 
oja (nutriment produced by nutriment). 

Union of Kammajaoja and aharaja oja 

The nutriments, consisting in those corporeal units produced by kamma, such as, eye- 
decad, ear-decad etc..., are called kammajaoja. If kammajaoja is supported by spreading 
aharajaoja inside the eye, new generation of corporeal units, called ojatthamaka kalapa with 
eighth factor nutriment, can be produced. When new corporeal unit reaches to static phase, 
the nutriment within that unit can produce new generation of corporeal units successively. In 
this way, (4) to (5) generations of new corporeal units can be produced by means of the same 
continuity of corporeality (sadisa santati ). It means the fact that if it is supported by 
dhdrajaojd, the nutriment inside the corporeal unit produced by kamma, can produce (4) to 
(5) generations of new corporeal units successively. 

Short Notes 

The nutriment consisting in each corporeal unit produced by temperature, if it has got 
supporting factor of temperature of vital nonad, is able to produce new corporeal units called 
ojatthamaka kaldpa. Those corporeal units are caused by nutriment and called dhdraja 
ojatthamaka kaldpa. If the nutriments within corporeal units produced by kamma have got 
supporting factor of dhdrajaojd in turn, the former are able to produce (4) to (5) generations 
of new corporeal units successively. Therefore the commentator explained the fact that when 
it reaches to static phase, kammaja oja produces new corporeal units called ojatthamaka 
kaldpa which consists of eighth factor, nutriment (ojd). Ancient noble teachers explained that 
if an extrinsic factor like deva’s nutriment is available, different processes of continuity of 
corporealities will be continued as a result. 
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4.47.6 Kammapaccaya utusamutthana 

The corporeality produced by temperature which is supported by kamma 

Pdli-Quotation (Vs-2-250) 

Every corporeal unit produced by kamma consists of tire-element called temperature 
(utu). When that fire-element (utu) reaches to static phase, it produces new ojatthamaka 
kaldpa with eighth factor, nutriment. That corporeal unit is produced by temperature (utu) 
and called utujasamutthdna rupa (corporeality produced by temperature). Then that Tirst 
generation of octad produced by temperature also consists of the tire-element (= temperature 
or utu), when it reaches to static phase, it produces the second generation of pure octad called 
ojatthamaka kalapa again. Thus, (4) to (5) generations of new corporeal units arise in the 



same continuity of corporeality. This kind of corporeality is caused by the fire-element 
(temperature = utu) which is supported by kamrna and it is known as kamma paccaya 
utusamutthana riipa (= the corporeality produced by temperature which is supported by 
kamma). (Vs- 2-250) 

Every gentleman who wants to attain nibbana must endeavour to fulfil that 
responsibility by which those processes are essential to be seen by insight knowledge. 

4.48 The arising of cittaja rupa (corporeality produced by mind) 

It should be known (5) modes of the arising of corporeality produced by mind as 
follows. 

1. citta = mind 

2. citta samutthana = the dhamrna produced by mind 

3. citta paccaya = the dhamma supported by mind 

4. citta paccaya dhdrasamutthdna = the corporeality produced by nutriment which is 
supported by mind 

5. citta paccaya utusamutthdna = the corporeality produced by temperature which is 
supported by mind. 

4.48.1 Citta = consciousness 

One deficit of ninety (90), i.e., (89) kinds of consciousness are called consciousness 
(citta). (Vs- 2-250). 

Pdli Quotation (Abhi dhammattha sangaha) 

= Among (89) kinds of consciousness, except (14) kinds, i.e., (4) resultant 
consciousness of formless world and (10) dvipahca-vihhdna, the remaining (75) kinds of 
consciousness, are able to produce corporeality called cittaja rupa, at the arising phase of the 
first consciousness of life-continuum (bhavanga), just after patisandhi consciousness. Only 
one consciousness is able to produce many corporealities as one kind of kamrna which is able 
to produce various kinds of corporeal units. 
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a. Cittajarupa, iriydpatha, vihhatti rupa 


These (32) kinds of consciousness, i.e 

1. great wholesome consciousness ... 8 

2. unwholesome consciousness ...12 

3. genesis of mirth of arahant (hasituppdda citta) and great mere functioning consciousness 

(mahdkriydcitta) ... 9 

4. determining = mind-door-adverting ... 1 

5. wholesome abhihhdna and mere functioning abhihhdna (kriydabhihhdna) ... 2 

total 32 

are able to produce, both 

1. ordinary cittaja rupa, 

2. deportments (iriydpatha), i.e, walking, standing, sitting, reclining and 

3. special expression corporeality (yihhatti-rupa). 



b. Deportments ( iriyapatha ) 


Pali Quotation (Mahati- 2-401) 

Due to the cause of occurrence of bodily expression ( kayavihhati ), four kinds of 
deportments, i.e, walking, standing, sitting, reclining, are called iriyapatha. According to the 
aspect of ultimate reality, it is the nature of arising of corporealities during moment of 
walking .. etc. It means that the nature of arising of corporealities by means of walking, of 
standing, of sitting, of reclining are called iriyapatha. (Mahatl-2. 401) 

Is it true that there is neither iriyapatha nor vihhatti free from corporeal dhammal It 
is a question that why can either iriydpatha or rihhatti be taken out from corporeal 
dhammas, separately? The answer is as follows. 

In this case, there is actually, neither iriyapatha nor vihhatti free from corporeal 
dhammas. Although it is true, all consciousnesses which are able to produce corporeality, are 
able to bring forth neither supporting for long lasting stability of iriydpatha nor special bodily 
expression. Actually a such consciousness is able to occur special bodily expression 
(yihhatti), those all kinds of consciousness are able to bring forth both supporting for long 
lasting stability of iriydpatha and arising of cittaja rupa (ordinary corporeality produced by 
mind). Due to inseparable condition of special bodily expression ( vihhatti ), iriyapatha and 
cittaja rupa, every mind which can produce special bodily expression corporeality (yihhatti 
rupa) can produce iriyapatha and cittaja rupa (as natural fixed law). (It means 
cittajaojatthamaka rupa, excluding vihhatti and iriydpatha, are called ordinary cittaja rupa.) 
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Similarly a such consciousness which is able to supporting for long lasting stability of 
iriydpatha, can produce ordinary cittaja rupa. It is because no iriyapatha rupa can arise 
without cittaja ojatthamaka rupa. The commentator, in order to express this kind of special 
note, used the term “both ... and” (= Ca) in the phrase, “these (32) kinds of consciousness ... 
R ... are able to produce, both ... R ... and special expression corporeality (yihhatti rupa). 

c. Cittajarupa and Deportments (iriydpatha) 

The following (26) kinds of consciousness of full concentration impulsions, 


1. lofty wholesome impulsion (mahaggata) ... 9 

2. lofty mere functioning impulsion (mahaggatakriya) ... 9 

3. supra mundane consciousness (lokuttara) ... 8 

totally ... 26 

are able to produce both 
1. ordinary cittaja rupa .. and 


2. deportments (iriydpatha), but not able to produce special bodily expression corporeality 
(vihhatti rupa). (Among these full concentration impulsions, it should be recognized that 
impulsions of Super-psychic Knowledge (abhihhdna) are excluded). 

The reason why these (26) kinds of consciousness of full concentration impulsions are 

unable to produce vihhatti rupa is that_ due to calmness and lack of expansion and 

moving of those lofty wholesome impulsions etc. It is true._Impulsions of sensuous world 

and psychic knowledge, which have expansion and moving, are able to produce vihhatti 
rupa. Although those consciousness of full concentration impulsions are unable to produce 
vihhatti rupa, they are able to maintain and support for long lasting stability of deportments 
(iriydpatha), because of the presence of effort (ussaha) with the help of absorption (jhdna). 



Due to presence of apparent effort, those (26) kinds of consciousness have the function of 
impulsions by which lofty impulsions are able to feel taste of object of either samatha, such 
as patibhaga nimitta of kasina etc., or bliss of tranquility of nibbana continuously. 
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Pali Quotation (MulatT- 1-151) 

Due to unable to produce viiiiiatti riipa, those (26) kinds of consciousness of lofty 
wholesome impulsions, etc., are unable to produce new deportment ( iriyapatha ) for which 
rihhatti rupa is essential. However, deportments which are produced by determining 
(yutthapana), impulsion of sensuous world and super-psychic Knowledge, can be supported 
for long lasting stability in it’s position by those kinds of consciousness. The meaning of 
“supported” (upatthambhinti) means “it is able to maintain original deportment to be 
continued, walking, standing, sitting or reclining”. 


d. Ordinary cittajarupa 

The following (19) kinds of consciousness, 

1 .(a) Rootless neutral investigating (ahetuka upekkha santlrana ) ... 2 

(b) Great consequence consciousness called consciousness of life-continuum of... 
sensuous world (It refers performing function of life-continuum) ... 8 

2. Fine-material consequence called Fine-material life-continuum consciousness ... 5 

3. five adverting and two kinds of receiving ... 3 

4. Rootless wholesome consequence joyful investigating ahetuka kusala vipaka 

somanassa santirana) ... 1 

total. 19 


are able to produce only ordinary cittaja rupa (without iriyapatha and vihhatti rupa), but are 
unable to produce iriyapatha, vihhatti. (Hs-2-402) 

Pali Quotation (MahatT- 2-402) 

= Due to lack of diligent effort, presence of calmness and weakness, (19) kinds of 
these consciousnesses are able to produce only ordinary cittaja riipa, but not iriyapatha, 
vihhatti riipa. (MahatT- 2-402) 

e. Efficiency of consciousness 

Pali Quotation (MulatT- 1-151) (AnutT- 1-164) (MahatT- 2-402) 
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Above mentioned (32) kinds, and (26) kinds of consciousness are called vigilant 
consciousness (jagarana citta) or kriyamaya citta (the consciousness which is able to achieve 
process of behavioural expression). While the consciousness of life-continuums are arising 
continuously, it is able to maintain the whole body without moving of any bodily parts, such 
as shoulder etc. (MahatT- 2-402) 

It is right._Although the bodily parts, such as .. shoulder, seems to be contracted 

while the consciousness of life-continuums are arising continuously, those parts do not fall 
back and contract while vigilant consciousness and kriyamaya citta are arising. While 
vigilant consciousness and kriyamaya citta are arising, the bodily parts, such as shoulder etc., 




become strong, resulting in continuous positions of walking, standing, sitting or reclining. It 
should be recognized in this way. 


f. Only impulsion of mind-door-cognitive process (manodvarika jaratta ) 

Pali Quotation (Abhi- A-2-388) 

Among above mentioned determining, impulsions of sensuous world, impulsions of 
Super-psychic Knowledge, which are able to produce both ordinary cittaja rupa, iriyapatha 
and vihhatti rupa, impulsions of Super-psychic Knowledge are only impulsions of mind- 
door-cognitive process, indeed. The determining and impulsions of sensuous world, however, 
are both pahca dvarika (five-doors-cognitive processes) and mind-door-cognitive process. In 
this case, it should be recognized mind-door-advertence (= detennining) and impulsions of 
sensuous world of mind-door cognitive process are intended to be meant. Five-doors- 
cognitive processes are very weak and then detennining and impulsions which are included 
in five-doors-cognitive processes can produce neither vihhatti riipa nor iriyapatha riipa. 

g. Yarious kinds of consciousness which are unable to produce cittaja riipa 


The following (16) kinds of consciousness, 

1. Fivefold-consciousness (dvepahica vihhana ) i.e, seeing-consciousness etc., ... 10 
2 .patisandhi consciousness of all beings ... 1 

3. death consciousness of arahants ... 1 

4. Immaterial consequence consciousness ... 4 

total . 16 

are unable to produce any kind of 

1. ordinary cittaja riipa, 

2. iriyapatha (deportments) 

3. vihhatti riipa (special expressions). (Ks-2-250) 
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h. The reason of inability to produce cittaja riipa through patisandhi consciousness 

Due to the following reasons, 

1. weakness of dependence factor called heart-base (hyadaya vatthu), 

2. lack of stable foot-hold, 

3. lack of supporting factors, such as pre-compatibility (purejdta ) etc., 

4. just after arriving as a guest of newly existence, 

5. kammaja rupa have already got occupation which is the cause of existing of cittaja riipa, 
every patisandhi consciousness is unable to produce cittaja rupa. 

1. At arising phase, corporealities are weak but they become strong at the static phase. This 
is the natural llxcd law of corporeality. Either while patisandhi consciousness is arising 
or during life ( pavatti ) it is the fixed law of corporeality, that the arising stage of 
corporeality is weak, due to lack of supporting factors of relation of post-compatibility 
(pacchdjdta ) and nourishment (dhdra) etc. The patisandhi consciousness, which occurs 
depending on weak physical base of mind, is unable to produce cittaja riipa. (Abhi-A-2- 
22 ) 

2. Due to not only weakness of physical base of mind but also lack of stable foot-hold of 
just newly existence, as a such man who reaches to edge of chasm, is unable to resist 




dependence of others, similarly the patisandhi consciousness is unable to produce cittaja 
riipa by means of compatibility ( sahajdta ) and dependence ( nissaya ). (Abhi-A- 2-22). 

3. The consciousness of first life-continuum, etc, just after patisandhi consciousness, are 
also lack of stability in newly existence because previous kantnta produces that resultant 
mind. However, patisandhi consciousness supports it by means of efficiency of relation 
of contiguity ( anantara paccaya) and the heart-base which arises simultaneously with 
patisandhi consciousness, is strong in static phase in order to support it by means of 
efficiency of relation of pre-compatibility (purejdta). The consciousness of the lirst life- 
continuum ... etc, therefore, are able to produce cittaja riipa. 

The patisandhi consciousness, on the other hand, arises depending upon the heart- 
base simultaneously. That physical base of mind called heart-base is unable to support by 
means of efficiency of relation of pre-compatibility. If it is able to arise previously and to 
support the patisandhi-consciousmss through efficiency of relation of pre-compatibility, the 
patisandhi consciousness is also able to produce cittaja riipa. 

The heart-base which arose previously for such mind moment will be able to support 
through relations of base-pre compatibility- dependence (yatthupurejatanissaya) for 
depending consciousness of such kind. For instance while the eye-clear-sensitivity etc ... is 
present as corporeal continuity, those other heart-bases are also continuous arising and 
passing away but those corporealities are adjacent to each others and joined by means of 
corporeal continuity. It is different from interval of heart-base of death-consciousness of 
previous life and heart-base of /j«t/.s«/u//j/-consciousness of new life, at which the corporeal 
continuity is discontinuous. 
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[An example_let us suppose (17 th ) mind moment after patisandhi consciousness 

as an example. Kammaja ritpa which arise simultaneously with the patisandhi 
consciousness, were passed away, due to expiry of its life-span, i.e., (17) times of mind 
moments. At the arising, static and perishing phases of (17 th ) mind moment, kammaja ritpa 
are produced and still present at that moment. Suitable numbers of cittaja ritpa and 
utujariipa are also present at that moment. Then the consciousness of lirst life-continuum and 
second life-continuum after patisandhi consciousness had also produced kammajarupa and 
cittaja ritpa at all three-time-phases respectively. Those corporealities are still present at the 
time of (17 th ) mind moment after //at/\«///////-con sc i ousness, due to presence of its life span. 
Thus by the time 17 th mind moment after the patisandhi consciousness, some corporealities 
are perishing away, while some are arising and static phases respectively, resulting in 
continuity of corporealities successively. It should be understood the remaining mind 
moments similarly.] 

While the consciousness is getting opportunity to depend heart-base which is able to 
support by means of relation of base-precompatible dependence (yatthu purejdtanissaya 
satti), only when factors of absorption, such as initial application (vitakka), sustained 
application (vicara) etc.., factors of eight-fold paths, such as right view (sammdditthi), right 
thought (sammdsankappa) etc... and mental concomitants, such as contact (phassa), volition 
(cetand) etc... are not deTicit but are completely available, that consciousness can produce 
cittaja rupa at that moment. Due to detlciency of those factors, the five consciousness 
(pahcavihhdna), such as., seeing-consciousness etc.. are unable to produce cittaja riipa. 
(Abhi-A-2-22) (Mulatl- 2-18) 

It is one reasonable complaint. The heart-base, which arises simultaneously with the 
arising phase of //at/.sa///////-consciousness, is previously compared with the static phase and 
perishing phase of patisandhi- consciousness. If it is said the fact that “due to presence of 



efficiency of relation of precompatibility, the static phase and perishing phase of patisandhi- 
consciousness are able to produce cittaja riipa ”, the commentator explained the following 
facts in order to prohibit that kind of opinion. (Miilati- 2-18) 

If the consciousness, either at the static phase or at the perishing phase, can produce 
cittaja rupa, the /jat/.swu/h/-consciousncss can also produce cittaja riipa. But every 
consciousness, is unable to produce cittaja rupa at the both static and perishing phases. 
(Abhi-A- 2-22) 
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In that words, it should not be said the fact that the heart-base which arises 
simultaneously with the arising phase of patisandhi consciousness is available as relation of 
precompatibility (purejdta ) of the static and perishing phases of the latter. If one says like 
this, it shows apparently it’s fault. If those sub-moments, the static and perishing phases of 
such consciousness are also able to produce cittaja riipa, the patisandhi consciousness is also 
able to produce cittaja riipa. But the static or perishing phase of every consciousness is 
unable to produce cittaja riipa. Every consciousness, due to very rapid rate of perishing, is 
unable to produce cittaja rupa, at the perishing phase of itself. At the static phase, due to 
presence of nature of bending to perish, it is leading to perish away and is unable to produce 
cittaja riipa. At such phase, due to presence of availability of relations of contiguity 
(anantara), pre-compatibility, etc., the consciousness become strong and cittaja riipa can be 
arisen at that arising phase of consciousness. That kind of complaint, therefore, is delicient in 
factors called precompatible dependence (purejata nissaya ) for patisnadhi-consciousmss. 
Thus, it should be recognized the fact that patisandhi-consciousncss is unable to produce 
cittaja riipa. (Mulati-2-18) 

Mushroom spawn usually arises together with soil dusts on it’s top on the earth 
surface. Similarly, at the arising phase of consciousness, through depending upon heart-base 
which has arisen previously, the mind arises together with (8) kinds of ojatthambhaka riipa. 
[It is due to presence of strong power of the consciousness, just at the arising phase at which 
it is supported by efficiency of relation of contiguity (anantara). (Miilati- 2-19)] Due to lack 
of relation of base-precompatible-dependence of heart-base, the /j«//v«///////-consciousness is 
unable to produce cittaja riipa. (Abhi-A-2-22) 

4. Due to lack of authority of new comer in such place, he is unable to say others with 
hospitality in that place. Similarly, the /ja//v«/u////-consciousness is also a guest of newly 
existence with the result that it is unable to produce cittaja riipa. (Abhi-A-2-22). 

5. During life (pavatti), the mind and mental concomitants bcnelit for arising of cittajariipa 
through efficiency of relations of compatibility (sahajata), dependence. (Patthana- 1-5). The 
patisandhi consciousness also benelits for arising of (30) kinds of kammaja riipa with those 
kinds of supporting factors similarly. Those (30) kinds of kammajariipa are substitutional 
corporealities of cittajariipa. The patisandhi consciousness, therefore, is unable to produce 
cittaja riipa. (Abhi-A-2-22). 
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i. Death consciousness of arahants 
Pali-Quotation (Abhi-A- 2-22-23) 


Death consciousness of arahant, due to cessation and extinguishment of roots of 
cycles called ignorance and craving, is unable to produce cittaja rupa. It is right- In the 



continuum of mind of that arahant, roots of cycles called ignorance and craving to all 
existences had been extinguished, resulting in deserving to non-reappear again. There is no 
continuity of corporeality for new existence. (Abhi-A- 2-22,23) 

j. Scrutinize and bear in mind on this fact 
Pali-Quotation (MiilatT- 2-19) 

Miilatlka Sayadaw dissatistied on explanation of connnentator, that “death 
consciousness of arahant, due to cessation and extinguishment of roots of cycles called 
ignorance and craving, is unable to produce cittajariipa The reason why he dissatisTied on 
commentator’s explanation is that he (tlka Sayadaw) reasoned that “the conunentator 
Sayadaw seems to be suggested if death-consciousness of arahant is able to produce cittaja 
rupa, that corporeality will be continuous for next existence”. Then Tikd Sayadaw reasoned 
the fact that “the corporeality produced by death-consciousness, similar to corporeality 
produced by mind which is previous before death-consciousness, never arise again in the next 
existence”. Thus it should be reasoned and discussed the fact that inability to produce cittaja 
riipa of the death-consciousness of arahant, due to cessation and extinguishment of cycle 
called ignorance and craving, explained by Miilatlkd Sayadaw. 

However, MadhutTkd Sayadaw rebutted on misinterpretation of Mulatlka Sayadaw 
and explained on the intention of commentator Sayadaw as follows. 

“If there are roots of cycles called ignorance and craving, new patisandhi will be 
arisen after death. In order to beneht that new consciousness, (if it is able to produce cittaja 
rupa), the death-consciousness of arahant is also worth reaching into availability to efficiency 
of relation of contiguity ( anantara satti). Indeed, death-consciousness of arahant has no 
efficiency of relation of contiguity. Due to lack roots of cycles, cittaja rupa can not be 
produced”, explained by MadhutTka Sayadaw. (But Mulatlkd Sayadaw assumed the fact that 
every death-consciousness of all beings is unable to produce cittaja rupa. It will be clear in 
later.) 

k. Opinions on death-consciousness 
Pdli-Quotation (Mulatl- 1-151-152) (Mahdtl- 2-402) 
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Above Pdli Text called Sankhdra Yaniaka (Abhi- 6-28,29) explains about persons 
who will cease vaclsankhdra called ritakka, vicara only but not kdyasankhdra called in- 
breath and out-breath (assasa passdsa). Those persons who will not cease in-breath and out- 
breath means persons who never bring forth in-breath and out-breath in future, who might 
have to continue joumey of rounds rebirth (samsdra) or who might not have to continue 
joumey of rounds of rebirth. Those persons who will not cease in-breath and out-breath are as 
follows._ 

l. The Arahant who never into absorption (jhdna) but enters into Sensual Fmition- 
Absorption of Arahant who can be said “the person with arising phase (uppddakkhana 
samangl) of (4) kinds of death consciousness and (33) mental concomitants. 

2. The Arahant who never enter into absorption (jhdna) but enters into Sensual Fruition- 
Absorption of Arahant 

(a) until second registering (opportunity of death consciousness after registering) 



(b) until fifth impulsion adjacent to death (opportunity of death consciousness after 
impulsion) 

(c) until life-continuum (opportunity of death consciousness after life-continuum) 
which is contiguous mind of final death-consciousness, from the consciousness which 
ceases together with last in-breath and out-breath. 

3. if he will enter into the Etemal Peace called nibbana (will extinguish) with vitakka 
vicara\ if he will enter into the Eternal Peace without vitakka vicara, for whom from the 
patisandhi-consciousmss to arising of last (death) consciousness; if he who enters or not 
enter into absorption till arising phase of fifth impulsions adjacent to death, those kinds of 
persons who have final existences in the world of fonn and formless world; 

4. if he will rebirth in the world of form and formless world after death of seven planes of 
sensuous world and enter into the Etemal Peace, the person who is still dead in sensuous 
world (kdmdvacaracavanta) during the period from cessation of consciousness together 
with in-breath and out-breath till death-consciousness, 

5. if he who is opportunity to become the same plane of either world of fonn or formless 
world, will enter into the Eternal Peace, those persons of world of form and formless 
world, except mindless beings and the highest plane of pure-abode ( akanittha ), for whom 
the period from birth-consciousness to death-consciousness. 

These five kinds of persons have no ability to bring forth in-breath and out-breath 
(kdyasankhdra) in future but availability to cease vacTsankhdra. 

* assdsa passdsd cittasamutthdndva. (Es-1-362) 

The in-breath and out-breath are only corporealities produced by mind. 
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According to above Sankhdra Yamaka Pali, MulatTka Sayadaw explained that 
“death-consciousness of all beings is unable to produce either in-breath and out-breath or 

other cittaja rupa which are similar to in-breath and out-breath. It is right._If inhibitting 

factors for arising of in-breath and out-breath, i.e., foetal stage in womb, submerging, coma, 
dying, entering into the fourth absorption, during existence of world of form and formless 
world, entering into the Cessation-Absorption (nirodha samdpatti), are absent for such mind 
which is able to produce cittaja rupa, it will be certainty of absent for inability to arise in- 
breath and out-breath. 

The following contradict pairs should not be occurred simultaneously, 

1. by the time the moment of death-consciousness. 2. those corporealities produced by mind 
is still arising. 

There is no Pali Text for the fact “the death consciousness is able to produce cittaja 
rupcC'. The commentator Sayadaw emphasized and explained the death-consciousness of 
arahant, which is to be intended the fact that the arahants who never reappear in future 
without any junction of new life and it is quite apparent in inability to produce cittaja rupa by 
their final death-consciousness. This is the suggestion of MulatTka Sayadaw and MahatTkd 
Sayadaw. 

1. Complaint of MadhutTka Sayadaw 

MadhutTka Sayadaw complained that “The death-consciousness is very weak but in- 
breath and out-breath are very apparent. “Although the Buddha preached inability of death- 
consciousness to produce cittaja rupa in Sankhdra Yamaka, one should not suggest on the 
fact “that death-consciousness is unable to other kinds of cittaja rupa \ MulatTka Sayadaw 



explained the fact that “there is no Pali Text for the fact “the death-consciousness is able to 
produce cittaja rupa”. Similarly, there is no Pali Text for the fact “the death-consciousness 
is unable to produce cittaja rupa ”, complained by MadhutTka Sayadaw. 

m. Inability to produce cittajarupa by pahcavihhdna (five fold consciousness) 

In the consciousness of dve pahcavihhana, i.e, seeing-consciousness etc., only (7) 
mental concomitants, i.e, phassa, vedand, sahihd, cetand, ekaggatd, jmta, manasikdra, 
associated with those consciousnesses. There are no dhammas which are deserving to 
become factors of absorption such as vitakka, vicdra, pTti, sukha, ekaggatd etc, in those 
consciousnesses. There are no dhammas which are deserving to become factors of eight fold 
path in those consciousnesses. There are also no rooted dhammas, i.e, lobha, dosa, moha, 
alobha, adosa, amoha in those consciousnesses. Thus due to lack of association with factors 
of absorption, factors of Eight-fold Path, and rooted dhammas, devepahca vihhdna are very 
weak and unable to produce cittaja rupa. (Abhi-A- 2-23) 

Pali-Quotation ( Patthdna-1-1 ; 1-8; 1-8) 
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Thus the Buddha preached that factors of absorptions, Eight-fold Paths and rooted 
dhammas are able to produce both associated dhammas of absorptions, that of Eight-fold 
Paths, that of rooted dhammas and cittaja rupa. Among those dhammas, due to ability of 
absorption of vitakka, vicdra etc., the consciousness takes the object profoundly but not 
superiicially. The consciousness which associates with absorption, therefore, becomes 
stronger in power. Factors of absorptions plays very important role in strong power of 
consciousness while factors of Eight-fold Paths and rooted dhammas support to become 
strong power of consciousness. 

With the help of faith ( sadditd ), effort (yTriya), mindfulness (sati), when the mind is 
concentrated on the object of either samatha or vipassand in order to fix steadfastly on those 
objects, a factor of Eight-fold Path, called Samddhi (concentration), arises in him. When that 
concentration called samddhi becomes strong a kind of ability called pahihd (knowledge) 
which is able to know real ultimate dhammas as they really are, will be arisen in him in 
accordance with the Buddha’s teaching that “ samdhito yathdbhutam jdndti passati ” (the 
person with concentration knows and sees really (Ang- 3-259). The consciousness which is 
fulfilled with faith, effort, mindfulness, concentration, knowledge, is very powerful and able 
to control the way of noble Eight-fold Path in order to reach other bank of nibbdna. Factors 
of absorption, factors of Eight-fold Path and rooted dhamnta plays vital important role in 
improvement of the powerful mind. Any consciousness without those factors is defective 
mind, resulting inability to produce cittaja rupa, as a disable person is unable to carry out 
various works compared with normal one (Abhi-A- 2-23) 

Pdli Quotation. (Abhi-A- 2-23) (MulatT- 2-18) 

n. Inability to produce cittaja rupa by arupa vipaka (consequence consciousness of 
formless world) 


Pali-Quotation. (Abhi-A- 2-23) 



Four kinds of immaterial consequence consciousness ( arupa vipdka ) arise to carry out 
tunctions of patisandhi, life-continuum and death of formless world only. Due to lack of 
corporealities which are deserving to arise by consequence consciousness of formless world, 
the latter is unable to produce cittaja riipa. In other words, there are no fundamental 
corporealities in formless world originally. Due to presence of corporeality in world of form, 
it is apparent to occur corporeality by causal dhammas which are able to produce 
corporeality. But in the formless world, due to lack of fundamental corporealities, four kinds 
of consequence consciousness are unable to produce cittaja rupa. 
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Then the following (42) kinds of consciousness of the formless world, i.e., 


1. sensual great wholesome consciousness 8 

2. unwholesome consciousnesses, except two rooted in hate 10 

3. adverting and mahdkriyd citta (great mere lunctioning consciousness) 9 

4. wholesome consciousness of formless world 4 

5. mere functioning consciousness of formless world 4 

6. three kinds of Supra-mundane consciousness, i.e, the second, third and fourth 

Path-Knowledge 3 

7. Four kinds of consciousness of Fruit-Knowledge 4 

Total 42 


are also unable to produce cittaja rupa, due to absence of corporealities in the formless 
world. (Abhi-A- 2-23, Mulati-2 -19) 

Those formless world is the realni of brahmas who are disgusting with corporealities. 
The absorption of the formless world which is brought forth by practice of disgust on 
corporeality (rupa viraga ) disgusts not only on the corporeal dhamma but also on kasina 
rupa and absorptions of world of form which takes the object of kasina rupa. The Fine- 
material consciousness, therefore, can not arise in the immaterial sphere. 

These are decisions found in commentaries and sub-commentaries, related with the 
consciousness which are able or unable to produce cittaja rupa, deportment (iriyapatha), 
bodily expression (vihhatti). 

o. The consciousness is able to produce corporeality at arising phase (thiti) only 

Pdli-Quotation (Vs- 2-250) (MahatT- 2-402) 

Among those consciousness, such kind is able to produce cittaja rupa where as that 
consciousness is unable to produce cittajarupa at either the static phase (thiti) or the 
perishing phase (bhanga). It is right._ 

Neither static phase nor perishing phase of consciousness is strong. 

Actually, the arising phase (uppdda) of consciousness has strong power, due to 
presence of supporting factors, such as efficiency of relation of contiguity (anantara) etc... 
That consciousness, therefore, produce cittaja rupa, by the time arising of itself, depending 
on heart-base which is able to support through efficiency of relations of precompatibility and 
dependence (purejdta, nissaya). (Ks-2-250) (Mahatl- 2-402). 
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P. Consciousness and mental concomitants 










Pali-Quotation (Abhi-A- 3-355) 


Although it is called cittaja rupa (corporeality produced by mind), it is not produced 
by only consciousness alone but by the union of consciousness and all mental concomitants. 
However, it is called citta samutthana rupa because the consciousness is the fundamental 
factor to produce corporeality as a preaching methodology in mundane world. The Buddha, 
therefore, preached in sahajata paccaya, Patthana, that.... 

“Cittacetasika dhammd cittasamutth dn an am rupdnam sahajdta paccayena 
paccayo ” 

= Those dhamma called mind and mental concomitants are able to benefit for arising 
of citta samutthdna rupa (cittaja rupa ) by efficiency of relation of compatibility ( sahajata ). 
(Patthana- 1-5). 

q. Efficiency of one mind moment 
Pdli-Quotation (Patthana- 1-2,1-5) 

According to Patthana, it should be recognized the fact that one mind moment is able 
to produce numerous corporeal units because the resultant cittaja rupa are preached as 
pleural form, i.e., “ tamsamutthdnanahca rupanam ”. It can be reasoned, in the aspect of 
conventional reality ( samuti sacca ), the fact that only one corporeal unit is unable to carry the 
whole body of a person from here to there but numerous corporeal units produced by one 
mind moment and mental concomitants are able to carry it, hypothetically. In the aspect of 
ultimate reality (paramattha sacca ), the ultimate corporeality is unable to move from here to 
there, due to perishing away itself just after arising in such place. Detailed explanation can be 
found in later, way of practice of iriydpatha, sampajahha. 
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4.48.2 Citta samutthdna = the dhamma produced by mind 

1. Three mental aggregates, i.e., feeling-aggregate, perception-aggregate, formation- 
aggregate; 

2. vital nonad which consists of sound as 9 th factor, plus basic 8 factors, 

3. bodily expression corporeality, verbal expression corporeality, space-element, physical 
agility, physical plasticity, physical adaptability, upacaya (the occurrence of real 
corporeality from beginning of birth to maturity of controlling faculties, i.e., eye, ear ... 
etc), and santati (continuity of corporeality, i.e., the occurrence of real corporeality from 
maturity of controlling faculties to death), 

thus, three mental aggregates and (17) kinds of corporealities are called dhamma 
produced by mind ( cittasamutthdna ) (Es-2-250) 

Among those corporeal dhamma, (8) kinds of corporealities from bodily expression 
corporeality to santati, are called citta samutthdna as a indirect way of preaching 
methodology by the Buddha. This is because those corporealities are anipphanna rupa 
which are not produced directly by cause. (Anipphanna rupa are only recognition mark 
produced by real corporealities but not real ultimate corporealities. Thus those are called 
cittaja rupa by indirect way.) 



4.48.3 Citta paccaya = the dhamma supported by mind 


* pacchajata cittasetasika dhamma purejatassa imassa kayassa pacchajata paccayena 
paccayo. ( Patthana .) 

= The succeeding mind and mental concomitants bcnelit for arising of preceding 
corporealities by efficiency of relation of post compatibility. ( pacchajdta paccaya). 

According to this preaching of the Buddha in Conditional Relations ( Patthana ), all 
preceding corporealities produced by kamma, mind, temperature, nutriment called 
atusamutthdna rupa are called the dhamma supported by mind (citta paccaya). 

This kind of conditional relation occurs between the resultant dhamma, i.e., the 
corporealities which arises previously and during its static phase and the causal dhammas, 
mind and mental concomitants, which arise later, before perishing away of the resultant 
corporealities. Duration of static phase of corporeality is longer than mind and mental 
concomitants and it lasts (49) three-time-phases of mind during which the mind and mental 
concomitants arise and bcneiit for maintenance of corporealities before they perish away. 
That kind of benetit of mind and mental concomitants is called pacchdjata paccaya. The 
resultant dhamma consist of all kind of catusamutthana rupa (corporealities produced by 
kamma, mind, temperature, nutriment). Among these corporealities, cittaja rupa are also 
included. These cittaja rupa are not produced by mind which is a causal relation as 
pacchdjdta, but produced by previous mind and it is still reaching in static phase. Thus the 
causal relation called pacchdjdta, means the dhamma which is benetittable for ( Ekajakdya, 
dvijakaya, Tijakaya) Catujakaya which have been arisen previously by efficiency of relation 
of post-compatibility. Those dhammas includes (85) kinds of consciousnesses in 
pahcdvokdra bhumi and (52) kinds of mental concomitants which arise succeedingly after 
arising of the resultant corporeal dhantmas. 
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Ekajakdya means kammaja rupa which arises simultaneously with the arising phase 
of patisandhi consciousness; and these are supported by efficiency of relation of post- 
compatibility of mental aggregates of the lirst life-continuum. 

Dvijakaya means two kinds of corporealities, i.e., kammaja rupa and utujarupa 
which arise simultaneously with static phase of the /ja)/.s«/u//7/-consciousness; and these are 
supported by efficiency of relation of post-compatibility of mental aggregates of the lirst life- 
continuum. 

Tijakdya menas three kinds of corporealities, i.e., kammaja rupa, utujarupa and 
cittaja rupa which is produced by the consciousness of the first-life-continuum; these are 
supported by efficiency of relation of post-compatibility of mental aggregates of the second 
life-continuum. 

Catujakdya means four kinds of corporealities, i.e., kammajarupa, cittajarupa, utuja 
rupa and dhdrajarupa which arise in such time of newly existence; and these all catujakdya 
are supported by efficiency of relation of post-compatibility of succeeding mental aggregates. 

In the commentary, Yisuddhi niagga, (Es-2-249) it is explained that kamma 
samutthdna dhamma is also called kaniniapaccaya dhamma, but not explained the fact that 
cittasamutthdna dhamma can be called cittapaccaya dhamma. It explained cittapaccaya 
dhamma by means of pacchdjdta only. The resultant dhamma are explained by means of 
catusamutthdna rupa. It is a question that “why is it explained in order to show what 
signiHcant factor?” The answer is as follows. 



The succeeding mind and mental concomitants benetit only cittaja riipa which are 
produced by preceding mind and mental concomitants but not cittaja rupa which are 
produced by itself. In order to show efficiency of succeeding mind and mental concomitants 
by means of efficiency of relation of post-compatibility ( pacchajata satti ) like this, the 
commentary explained difference between citta samutthdna and citta paccaya dhamma. 

If it is suggested the fact that citta samutthdna dhamma and citta paccaya dhamma 
are the same as in kamma samutthjdna dharnma and kamma paccaya dhamma, the mind 
will support by means of pacchdjdta satti for both. 

1. citta samutthdna rupa (=cittaja rupa) produced by that mind and 

2. vedand, sahhd, sankhdra which arise simultaneously with that mind. 

If should be recognized citta paccaya dhamma should be explained separately by 
means of pacchajdta, in order to differentiate cittasamutthdna dhamma and citta paccaya 
dhamma respectively. (Mahatl- 2-402-403) 
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4.48.4 Cittapaccaya dhdrasamutthdna = the corporeality produced by nutriment which is 
supported by mind 

Pali Quotation (Vs- 2-250, 251) 

The nutriment (oja) consisting in the corporeal unit produced by mind, while it is still 
reaching to static phase, is capable of producing new corporeal unit with nutriment as (8)th 
factor so called ojatthamaka rupa. Thus two to three successive generations of corporeal 
units are brought forth connection continuously. This kind of ojatthamaka rupa is called 
cittapaccaya dhdrasamutthdna (= the corporeality produced by nutriment which is supported 
by mind.). 

4.48.5 Cittapaccaya utusamutthana = the corporeality produced by temperature which is 
supported by mind. 

Pali Quotation (Vs- 2-251) 

The IIre-elcmcnt (= temperature) consisting in the corporeal unit produced by mind, 
while it is still reaching to static phase, is capable of producing new corporeal unit with 
nutriment as 8 th factor, so called ojatthamaka rupa. Thus two to three successive generations 
of corporeal units are brought forth connection continuously. This kind of ojatthamaka rupa 
is called cittapaccaya utusamutthdna ( = the corporeality produced by temperature which is 
supported by mind). (Ks-2-251) 

Efficiency of temperature, nutriment and efficiency of mind 
Pdli - Quotation (Mahatl- 2-403) 

Due to presence of greater efficiency of temperature and nutriment, consisting in 
corporeal unit produced by kamma (kamma samutthdna rupa), than that of temperature and 
nutriment, consisting in corporeal unit produced by mind (citta samutthdna rupa), the 
commentator explained that four to five successive new generations of corporeal units arise 
continuously; it can be compared with two to three successive new generations of corporeal 
units can arise in the later kind (citta samutthdna rupa). Actually it is explained for citta 



samutthana riipa by means of normal consciousness of sensuous world only ( karna \acara 
citta). However, many successive new generations of corporeal units can be arisen by 
cittasamutthana rupa which are produced by mahaggata (lofty) and lokuttara citta 
(consciousness of jhanic state and supra-mundane). It can be accepted this fact because 
cittaja riipa produced by mahaggata citta and lokuttara citta are great superior kinds, 
indeed. (Mahati- 2-403) 
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In previous section, explanation on light, it is detailed explained about nature of light 
produced by minds of samatha practice and mind of ripassana practice. The light produced 
by ripassana practice is caused by bright colour of corporeal units produced by mind and 
bright colour of corporeal units produced by temperature which is supported by mind, 
intemally. The shining light extemally is caused by bright colour of corporeal units spreading 
out external to the body successively, which are striking each other continuously. Therefore it 
should be accepted these facts that both many generations of corporeal units can be brought 
forth by cittasamutthdna rupa during ripassana practice and many generations of corporeal 
units can be brought forth not only internally but also extemally by utujarupa which is 
produced by temperature (= fire-element) consisting in citta samutthana kalapa. ( Mahatl-2- 
428,429) 

* Evam cittaja rupassa nibbattipassitabba, (Vs- 2-251). 

Thus the arising nature of cittaja riipa must be discemed in order to see penetratively. 
(Es-2-251). According to this explanation, every meditator who wants to attain nibbdna 
should be recognized to discern the arising nature of cittaja riipa by penetrative knowledge. 

4.49 The nature of arising of dharajaupa (corporeality produced by nutriment) 

It should be known (5) modes of the nature of arising of corporeality produced by 
nutriment as follows. 

1. dhdra = nutriment 

2. dhdrasamutthdna = the corporeality produced by nutriment 

3. dhdra paccaya = the corporeality supported by nutriment 

4. dhdrapaccaya dhdrasamutthdna = the corporeality produced by nutriment which is 
supported by nutriment 

5. dhdrapaccaya utusamutthdna = the corporeality produced by temperature which is 
supported by nutriment 

4.49.1 Ahdra = nutriment 

Pdli Quotation (Visuddhi- 2-251) ( Abhi-A-3-377 ) (MahdtT- 1-455) 
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KabajTkdra dhdra (= the nutriment which is not really mouthed as much as mouthful 
food but assumed like this) is the nutriment (dhara). 

KablTkdra ahdra means (4) types of nutriments, i.e, 

1. kammaja ojd = the nutriment consisting in the corporeal unit produced by kamma ; 



2. cittaja oja = the nutriment consisting in the corporeal unit produced by mind; 

3. utuja ojd = the nutriment consisting in the corporeal unit produced by temperature; 

4. dhdraja ojd = the nutriment consisting in the corporeal unit produced by nutriment. 

Although those (4) kinds of nutriments consisting in catusantatisamutthdna rupa 
(=continuity of corporealities produced by (4) origins) are called dhara, it is able to carry out 
it’s tunction after ingestion as mouthtul part, but not able to carry out it’s function as put in 
bowl, dish, etc. 

The tunction of nutriment (to produce new dhdraja rupa) can be accomplished only 
after it is ingested and due to this reason, the Buddha preached combination with kabajTkdra 
as a prefix of dhdra. (Abhi-A-3-377). 

Pali Quotation (MulatT- 3-190) (AnutT- 3-258). 

The meaning of the phrase “it is able to carry out it’s function after it is ingested as 
mouthful part”, is as follows. The ingestable nutriment is only corporeality produced by 
temperature, while it is being put in the bowl, dish, etc ... These are a group of corporeal 
units produced by temperature. Every corporeal unit consists of nutriment called utuja oja 
which is impossible to be ingested singly because those corporealities, i.e., (8) factors in 
every corporeal unit, are inseparable corporealities (avinibbhoga rupa). Thus the function of 
nutriment can be carried out after it is ingested bulk of corporealities as ingestable food and 
drink. 
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It is right. _ Such juice which is deserving to drink, such powder which is 

deserving to lap, are also included in tenns of mouthful part. It should be recognized the fact 
that “only after it is ingested mouthful part of any food or drink, can the function of nutriment 
be carried out generally. (MulatT-3-190, AnutT-3-258). 

In other words, KabajTkdra is called catusamutthanika ojd, due to presence of 
situation of the latter in food which is deserving to ingest as mouthful part. (Abhi-A-3-311). 

According to explanation found in Abhi-A-3-311, the word u ijjoharitabbavatthuka ” 
means catusamutthdnika oja which is consisting in every corporeal unit produced by four 
origins, i.e., kamma, mind, temperature, nutriment; which is situated in ingestable food and 
drink. The term, catusamutthdnika ojd can be known as KabalTkara because the name of 
dweller can be called similarly on that of situation by means of metaphor called 
thdnupacdra. 

a. Ijjoharitabba vatthuka 

The meaning of ijjoharitabbavatthuka (= catusamutthanika oja which is situated in 
ingestable food and drink) is as follows. 

Pali Quotation (Vs- 2-223) 

According to above explanation of Visuddhimagga, the ingested food of beings is 
only utuja ojatthamaka rupa (= corporeality produced by temperature). It is only utuja rupa 
whatever condition it might be, either in the bowl or dish, or in the stomach before digestion 
take place or before physiological processes of absorption and assimilation take place. It 



should be discemed on newly ingested food as four great elements. It can be seen a group of 
corporeal units for sharp wisdom meditator in this stage. The tlre-elemcnt within a corporeal 
units, when it is reaching to static phase, is able to produce new corporeal units successively. 

Those mass of corporeal units produced by temperature, called kabajTkdra dhdra, is 
ingested and reached into pharynx, stomach, intestine etc. Before physiological processes of 
absorption and assimilation take place, it is only utuja rupa. When it is supported by the fire- 
element consisting in the vital nonad (jTvitanavaka kaldpa ) situating around stomach and 
intestine, it becomes new corporeal units called Ojatthamaka Kaldpa (pure octads with 
nutriment as 8 th factor). 

It is made up of nutriment consisting in KabajTkdra dhdra with the help of llre-elemcnt of 
vital nonad and then it is called Ahdraja ojatthamaka rupa. Those corporealities are 
spreading throughout body called (6) doors, i.e, eye, ear, nose, tongue, body and heart as a 
base of mind-door. 

When the nutriments consisting in those corporeal units called dhdrajaojatthamaka 
supports the nutriments consisting in ... 

1. every corporeal units produced by kamma, 

2. every corporeal units produced by mind, 

3. every corporeal units produced by temperature, 

4. every corporeal units produced by nutrient 

which exist in preceding dhdrajarupakaldpa, the supported nutriments are able to produce 
new generation of corporeal units called ojatthamaka kalapa with nutriment as 8 th factor. 
Thus the tunction of nutriment of catusamutthdnika depends on nutriment consisting in 
kabajTkdra dihdra, in order to achieve it’s function. The commentator Sayadaw, therefore, 
explained as follows. 

Pdli Quotation ( Abhi-A-3-311 ) 

= KabajTkdra is called catusam utthdnika ojd, due to presence of situation of the latter 
in food which is deserving to ingest as mouthtul part. ( Abhi-A-3-377 ). 

Pdli Quotation (Vs- 2-251) 

= The nutriment of one-day ingested food can support maintenance of the body 
throughout (7) days. (Vs- 2-251) 

When the nutriment of preceding corporeal units produced by nutriment get 
supporting factor of the nutriment of succeeding corporeal units produced by nutriment, the 
former are able to produce new corporeal units called dhdrajaojatthamaka. It should, 
therefore, be recognized that “ dhdrajaojd is not only primary cause (janaka paccaya ) but 
also secondary cause (upatthmbhaka paccaya)o f the arising of new dhdraja rupa \ However 
it should not be misunderstood the fact that one nutriment within one corporeal unit is both 
primary and secondary cause. It means that the nutriment of preceding one is the primary 
cause, while that of succeeding one the secondary cause, indeed. 
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According to above explanations, because intrinsic factor of nutriment is able to 
produce dhdrajarupa but extrinsic factor of nutriment which is situating in bowl, dish etc., is 
unable to produce dhdrajarupa, MahdtTjka Sayadaw explained on dhdra as follows. 



* Aharoti ijjattiko rupuppadaka aharo. (MahatT- 1-455) 

= Four kinds of nutriments consisting in corporeal units produced by four origins 
(<catusamutthanika ojd ) of intemal continuum of corporeality, which are able to produce 
ahdrajarupa is called dhdra (nutriment). (Mahdtl- 1-455). 

The Knowledge of Omniscience of the Buddha, which is able to instmct to arise very 
profound knowledge of disciples, is very wondertul, very delightful, and it is deserving to 
worship exceedingly. Similarly, both connnentators and sub-commentators are also deserving 
to acknowledge exceedingly. 

b. General notes 

Pdli Quotation (Abhidhammattha sangaha) 

Although food and drink which are deserving to ingest are called nutriment only the 
nutriment consisting in corporeal unit called utuja ojatthamaka must be inferred as nutriment 
(dhdraja rupa). In order to know this point Venerable Anuruddha explained that 
ajdsankhdto dhdro (ahdra called nutriment) which is similar to explanation found in Mula 
panndsa atthakathd. 

Pdli Quotation (M-A- 1-211) 

Then the Miction of nutriment and it’s procedure to produce dhdraja rupa, are 
explained in commentaries as follows. 

Pdli Quotation (Vs- 2-251) (M-A- 1-213) 

Venerable Anuruddha explained generally in accordance with comrnon 
commentaries that “ ijjoharanakdle samutthdpetr = Ahdra called nutriment, while it is still 
reaching to the static phase, produce dhdra samutthdna rupa after it is ingested”. 
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Indeed, according to explanations found in above commentaries, before it is ingested, 
just reaching on the tongue, nutriments with ojatthamaka kalpa of some foods spread inside 
the body. The better the quality of nourishment the higher rate of spreading of nutriment and 
ojatthamaka rupa. The low grade nourishment, however, after it is ground by teeth and 
ingested, is able to spread out it’s nutriment and ojatthamaka rupa. Wherever it spreads 
inside body, it gets supporting factor of fire-element of vital nonads which are spreading out 
the whole body. Thus it should be recognized that ojatthamaka rupa called digested food 
spreads throughout body from the tongue at which vital nonads are present and those are able 
to support the Miction of nutriment. After it is ingested and reached into the stomach, utuja 
kaldpa are digested by the help of fire-element of vital nonads and digested nutriment spread 
out the whole body through blood vessels called rasaharanl. The nutriment consisting in 
ojatthamaka kaldpa is able to produce new ojatthamaka rupa in everywhere it spread by the 
help of the fire-element of vital nonads. 

Therefore, neither ingestion nor non-ingestion is significant but spreading out of 
corporeal units called ojatthamaka is main factor. For instance, when Isisihga, a virtuous 
hennit, had unconscious about three years, dhdrajarupa arose continuously in him, due to 
insertion of nutriments made by heavenly being through the pits of bodily hairs. 



Recent days, patients who are not able to take food normally, are survival, due to 
insertion of nutriments through either vessel or nasal feeding and aharaja ojatthamaka rupa 
can be brought forth in them. 

A foetus in the womb is able to produce aharaja ojatthamaka rupa, due to supporting 
of nourishment through umbilical cord. Some kinds of nutriments which are rubbing on the 
skin, are absorbed through skin and able to produce aharaja ojatthamaka riipa. 

Nutriment of one-day ingested food can support about (7) days for man while about 
one to two months for heavenly beings, due to successive production of aharaja riipa 
generation by generation. (Vs- 2-251, M-A- 1-213) 

It is explained that “ thanapattora samutthapeti .” (= the nutriment, only when it is 
reaching to static phase, produces aharaja rupa ), due to nature of corporeality which 
becomes strong at the moment of static phase. Although it seems to be original water in the 
cup, preceding corporeal units produced by temperature always perishing away and 
succeeding corporeal units of the same kind are produced and they replace previous ones 
successively. Similarly preceding nutriments which are spreading throughout body always 
perish away and succeeding nutriment are also newly fonned continuously indeed. In other 
words, in the aspect of ultimate reality, 
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preceding corporeal units consisting of nutriments are always perishing away and succeeding 
corporeal units consisting of nutriments are always substituted for previous ones 
continuously. During producing new generations of corporeal units, when newly produced 
corporeal unit reaches to static phase, if it is supported by the firc-clcmcnt of vital nonads 
spreading throughout body, the nutriment consisting in that newly produced corporeal unit is 
able to produce successive generation of corporeal units again. (Detailed explanation can be 
found in page 86-94, Volume IV.) 

4.49.2 Ahara samutthana = the corporeality produced by nutriment 
Pali Quotation (Es-2-251, MahatT-2-403) 

Ojatthamaka riipa with nutriment as 8 th factor, which is produced by nutriment 
consisting in corporeal unit produced by kamma, when it reaches to static phase, it consists 
of (8) kinds of corporealities, i.e, earth-element, water-element, lire-element, air-element, 
colour, smell, taste, nutriment. Then (14) kinds of corporealities, resulting from those (8) 
kinds plus space-element, physical agility, physical plasticity, physical adaptibility, upacaya, 
and continuity (santati) are called aharasam utthana riipa (= the corporeality produced by 
nutriment). 

According to the phrase, “ upadinnam kammaja riipam paccayam labittvd ” (= due to 
presence of supporting factor of kammaja riipa which is upddinna ), it shows the fact that the 
nutriment consisting in inanimate world ( anupddinna oja) is unable to carry out the function 
of ahdraja riipa. Then extemal nourishments are only a group of corporeal units called 
utujaojatthamaka which contains only anupddinna oja (the nutriment produced by 
temperature). That kind of nutriment depends on the four great elements produced by kamma 
in order to produce dhdraja riipa. The commentator, therefore, explained that “ tattha 
patitthaya ” (= through depending on the four great elements produced by kamma”). 
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In the explanation of commentary, cittajarupa which are produced by consequence consciousness; which are 
supported by kamrna, can also be called kammaja rupa by mean of indirect way. Therefore, in order to exclude 
kamma-paccaya cittasamutthana riipa, the commentator explained by adding adjective “ upadinnam ” for the 
word “ kammaja rupam ”, resulting in the phrase, “if it is supported by upadinnaka kammajarupa \ etc... 
(Mahatl- 2-403) 

The meaning of explanations found in commentary and subcommentary are as follows. 

The nourishment ingested by beings is only utujaojatthamaka rupa produced by temperature. Although 
the llre-elemcnt consisting in corporeal unit produced by temperature is able to produce new generations of 
corporeal units successively, the nutriment consisting in those corporeal units is unable to produce new 
generation of corporeal units called dhdrajarupa in the absence of supporting factor of the fire-element of vital 
nonads. When those beings ingest group of corporeal units called utujarupa, the latter reach into stomach, 
intestine, etc. Before spreading throughout body, these corporeal units are still utujarupa in which containg 
nutriment is called utujaojd. There are vital nonads produced by kamma in the stomach. Every vital nonad 
consists of four great elements which are upddinna-kammaja rupa, due to occurrence of previous cause called 
kamma. The fire-element consisting in the vital nonad plays hmdamental important role in digestion of food 
and arising of dhdraja rupa. That fire-element is known as udaraggi (= digestive fire) and it is impossible to 
arise without remaining three great elements. It means that if it gets supporting factor of upddinnaka kammaja 
rupa, depending on the four great elements produced by kamma, internal utujaoja can bring forth new 
generations of corporeal units called dhdrajaojatthamaka kaldpa. 

4.49.3 Ahdrapaccaya = the corporeality supported by nutriment 
Pdli Quotation (Vs- 2-251) (Mahatl- 2-403) 
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“Each nutriment produced by four origins respectively, (catusamutthdnika ojd ), which 
is called kabajlkdra dhdra, bcncllts the whole body (= all kinds of corporealities) by dhdrapaccaya ”, preached 
by the Buddha in Patthana. All kinds of corporealities produced by four origins called kamma, mind, 
temperature and nutriment (catusamutthdnika rupa), therefore, are called dhdrapaccaya rupa. (Vs- 2-251) 

The conunentator explained that “catusamutthdnika rupa are called dhdrapaccaya rupa ”, in order to 
show “physical nutriment” not only supports catusamutthdnika rupa but also produces them, really” (Mahdtl- 
2-403) 

4.49.4 Ahdrapaccaya dhdrasamutthdna = the corporeality produced by nutriment which is supported by 
nutriment 

Pdli-Quotation (Es-2-251) 

KabaJIkdra dhara is only a group of corporeal units produced by temperature. The nutriments produced 
by temperature (utujaoja), consisting in those corporeal units, produce new corporeal units when it gets 
supporting factor of the fire-element of vital nonad. The resultant new corporeal units are called 
dhdrasamutthdna rupa, due to occurrence of nutriment as previous cause. The nutriment consisting in those 
new corporeal units, when it gets supporting factor of nutriment of succeeding dhdrasamutthdna rupa, 
produces successive generation of new corporeal units again. Thus (10) to (12) new generations of corporeal 
units arise successively and this kind of ojjatthamaka rupa is called dhdrapaccaya dhdrasamutthdna = the 
corporeality produced by nutriment which is supported by nutriment. 

There is a question that why do (10) to (12) new generations of corporeal units called dhdrapaccaya 

dhdrasamutthdna rupa arise successively? The answer is that_The nourishment which is to be ingested 

for one day is capable of supporting to produce new generations of corporeal units of ojatthamaka rupa for 
throughout (7) days. 
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The nutriment found in heavenly world is able to support catusamutthanika oja for one or two months 
in order to produce new generations of corporeal units successively. In human world, the food ingested by 
mother spreads out the foetus through placental cord and it produces new generations of ojatthamaka riipa. 
The nourishment rubbed on the skin is also absorbed and it can produce ojatthamaka rupa inside the body. 
These are examples of how anupadinnaka dhdra supports catusamutthanika ojd to produce ojatthamaka 
rupa. 

The nutriment consisting in every corporeal unit produced by kamma is called kammaja dhdra or 
upadinnaka dhdra. That upddinnaka dhara, when it reaches to static phase, produces new ojatthamaka rupa. 
(if it is supported by nutriment consisting in dhdrasamutthdna rupa). The nutriment consisting in that 
ojatthdna rupa, (if it is supported by nutriment consisting in dhdrasamutthdna rupa), when it reaches to static 
phase, produces new ojatthamaka rupa. Thus the continuities of (4) to (5) new generations of corporeal units 
are brought forth connection of new generations of corporeal units successively. It is similar to kammapaccaya 
dhdrasamutthdra rupa (see 4.47.5). 

One point to be observed 

Pdli Quotation (Patthdna-1-7 ) (Abhi- A-3-378) 

MulatTka Sayadaw had remark on one point to be observed in this case. 

Although the Buddha preached generally in patthdna, that the nutriment called kabajTkdra dhdra, 
which situating in the continuum of catusamsatisamutthdna rupa, benclits this body by efficiency of relation 
of nutriment (dhdra paccaya ), especially, kabajTkara dhdra beneTits dhdrasamutthdna rupa by means of both 
direct cause (janaka dhdra paccaya ) and indirect cause (upatthambaka dhdra paccaya) while the remaining 
three kinds of continuums of corporealities produced by kamma, mind and temperature, only by means of 
indirect cause (supporting cause or upatthambaka dhdra paccaya ), explained in commentary. (Abhi- A-3-378). 
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In this case, MulatTka Sayadaw and AnutTkd Sayadaw explained as follows. 

Pdli Quotation (MTilatT- 3-190) (AnutT- 3-258) 

It is previously explained in above that the nutriment consisting in every corporeal unit produced by any 
kind of kamma, mind, temperature, nutriment, is called kabajTkdra dhdra. It should be accepted the 
commentator’s explanation that kabajTkdra dhdra bcnelits continuum of corporeality produced by mind. The 
reason is as follows. 

The Buddha never preached upatthambaka dhdra paccaya of any one of 

1. nutriment called kabajTkdra dhara consisting in corporeal unit produced by mind (cittasamutthdna rupa = 
CSR ), 

2. nutriments called kabajTkdra ahdra consisting in corporeal units produced by kamma, temperature and 
nutriment (nocittasamutthdna rupa = NCSR), 

3. nutriment called kabajTkdra dhdra consisting in corporeal units produced by both mind (CSR) and 
remaining three causes (NCSR), beneTit cittasamutthdna rupa by means of indirect cause (supporting cause 
or upatthambaka dhdra paccaya, in sections of Cittasamutthdna duka, Pahhavdra, Paccaydnuloma 
Yibhanga vdra. 

If it benefits cittasamutthdna rupa by means of indirect cause, the Buddha will preach that 
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“cittasamutthdno kabajTkdro dhdro cittasamutthdnassa kayassa dhdra paccayena paccayo”. = the 
nutriment called kabajTkdra dhdra consisting in corporeal unit produced by mind benelits corporeality 
produced by mind through efficiency of relation of nutriment (dhdra paccaya )”. But the Buddha never 
preached like this. 

The reasonable fact is that the Buddha preached that those nutriments called kabajTkdra ahdra 
consisting in corporeal units of both cittasamutthdna and nocittasamutthdna, mentioned above, benelit 



nocittasamutthdna rupa, i.e, corporealities produced by kamma, temperature and nutriment, by means of 
indirect cause (supporting cause or uppatthambaka ahara paccaya ). Therefore it means one should accept 
commentator’s explanation after scrutinizing and reasoning on it. 

According to explanations found in above sub-commentaries, it should be recognized the fact that the 
nutriment consisting in corporeal units produced by mind is unable to bcnelit nutriment of other corporeal units 
produced by mind by means of ahara paccaya. Similarly, each nutriment consisting in various corporeal units 
produced by kamma, temperature, nutriment respectively is also unable to bcnelit nutriment of corporeal unit 
produced by mind respectively. 

However the nutriment consisting in corporeal unit produced by mind is able to benefit the nutriment 
consisting in those corporeal units produced by kamma, temperature, nutriment by means of indirect factor of 
efficiency of relation of nutriment ( upatthambaka ahara paccaya ). The nutriments consisting in corporeal units 
produced by kamma, temperature, nutriment are able to benelit nutriments of other corporeal units produced by 
kamma, temperature, nutriment respectively. These facts should be recognized well. 

4.49.5 Ahara paccaya utusamutthana = the corporeality produced by temperature, which is supported by 
nutriment 

Pali Quotation (Ks-2-251, MahatI-2-403) 

Every corporeal unit produced by nutriment consists of the fire-element which is called 
aharasamutthdna tejo dhatu. That fire-element consisting in corporeal unit produced by nutriment, when it is 
reaching to the static phase, produce new corporeal unit called utusamutthdna ojatthamaka riipa. This kind of 
ojatthamaka rupa (pure octad with nutriment as 8 th factor) is called dhdrapaccaya utusamutthdna rupa (= the 
corporeality produced by temperature which is supported by nutriment). (Es-2-251) 
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It should be recognized that “the corporeality produced by temperature which is supported by 
nutriment’’, similar to “the corporeality produced by nutriment which is supported by temperature”, is able to 
produce (10) to (12) new generations of corporeal units successively. Noble teachers said that further 
explanation is not essential, due to finished to explain it. (MahatT- 2-403) 

Pdli-Quotation (Es-2-251, MahatT- 2-403, 404) 

In the section of occurrence of dhdraja rupa, it had been explained that the ingested kabalTkdra dhdra 
or the nutriment consisting corporeal unit produced by temperature, if it gets supporting factor of the fire- 
element of vital nonad, produces new corporeal unit called ojatthamaka rupa kaldpa (pure octad with 
nutriment as 8 th factor). Those newly produced ojatthamaka rupa are called dhdra samutthdna rupa because 
of dependence on nutriment (kahalTkara dhdra). Therefore the nutriment called kabajTkara dihdra benelits 
dhdrasamutthana rupa by means of direct cause ( janaka paccaya ). It is able to beneTit the remaining 
corporealities produced by three origins, i.e, kanima, mind, temperature, by means of nissaya, bhbra, atthi, 
avigata, so called uppatthambaka cause (indirect cause). Thus one should discem the nature of arising of 
hhhraja rupa. (Es-2-251) 

The nutriment called kabajTkdra hhhra beneTits Tihdira samutthdna rupa by means of janaka cause 
(direct cause). The nutriment consisting in corporeal units produced by nutriment benelits both 

1. nutriment consisting in other corporeal units produced by nutriment, 

2 . kammasamutthdna rupa (= kammaja ojd) 

3. cittasamutthdna rupa (= cittaja oja) and 

4. utujasamutthdna rupa (= utuja oja) by means of efficiency of relations of nissaya (dependence), atthi 
(presence), avigata (non-disappearance), so-called upatthambhaka cause (indirect cause). 
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Nissaya = dependence factor 

1. Four mental aggregates benelit mutually each other, 



2. Four great elements bcnellt mutually each other, 

3. While patisandhi consciousness is arising mentality and corporeality benefit mutually each other, 

4. Mind and mental concomitants benetit cittajarupa 

5. Four great elements benefit derived corporealities (iipdddrupa) by means of nissaya paccaya (efficiency of 
relation of dependence). (Patthand -1-5) 

In that case, the nutriment, a kind of derived corporeality, is unable to benetit four great elements and 
remaining derived corporealities by means of dependence factor. Therefore, Mahdtlkd Sayadaw explained that 
“nissaya bhavo pana patthdna nayena natthf\ = there is no efficiency of relation of dependence in the 
preaching methodology of Patthdna. However, it should be recognized the fact that the commentator Sayadaw 
explained, by means of suttanta method (= indirect way), the fact, “the corporealities produced by nutriment 
can be called the corporealities which has got efficiency of relation of dependence of nutriment”. It should be 
recognized on the explanation of relation of dependence of temperature similarly. 

Atthi (presence)_ 

The ability to benelit, by the time, the causal dhdrasamutthdna oja and the resultant kanimaja ojd, 
cittajaoja, utujaoja, dharaoja, so called catusamutthdnika oja are still present simultaneously, is called the 
relation of presence (atthipaccaya). 

Avigata (non-disappearance) 

The mutual ability to benelit, before both the causal dhammas and resultant dhammas have not ceased 
yet, is called relation of non-disappearance avigata paccaya. Thus, it should be recognized the fact that the 
nutriment is able to benetit by means of relations of atthi, avigata, only when both causal dhammas and 
resultant dhammas are still present according to Patthdna method while it is able to benefit by means of 
relation of dependence ( nissaya) according to Suttanta method. (MahdtT- 2-403, 404) 

Any meditators who wants to attain nibbdna should discern penetratively on the nature of arising of 
dhdraja rupa by insight knowledge. (Vs-2-251) 

4.50 The nature of utujarupa (corporeality produced by temperature) 

It should be known (5) modes of the nature of arising of corporeality produced by temperature as 
follows. 

1. utu = temperature 

2. utusamutthdna = the corporeality produced by temperature 

3. utu paccaya = the corporeality supported by temperature 

4. utupaccaya utusamutthdna = the corporeality produced by temperature which is supported by temperature 

5. utupaccaya dhdrasamutthdna = the corporeality produced by nutriment which is supported by temperature. 
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4.50.1 Utu = temperature 
Pdli-Quotation (Hs-2-251) 

The fire-element consisting in every corporeal unit produced by four origins, i.e, Kamma, mind, 
temperature, nutriment, is called utu (= temperature). There are two kinds of utu, i.e, unnha utu (= heat) and 
slta utu (= cold). (Ks-2-251) 

The commentator explained that the tlrc-elcmcnl consisting in every corporeal unit produced by four 
origins, is called utu, due to ability of the fire-element to produce utujarupa. It is divided into two kinds 
depending on its potency, i.e., 

1. high potential tire-element as unnautu (= heat) and 

2. low potential fire-element as sltautu. (MahatT- 2-404). 

In MahdtTkd, volume 2 page 108, 109, it is also explained as follows. 

Three kinds of elements, the earth-element, the fire-element and the air-element, are called tactile 
objects (phutthabbdrammana). Why doesn’t the water-element belongs to this tactile objects? Is it true that the 
nature of cold can be touched? Isn’t true that nature of cold as the water-element? 



If any one complains like this, it is true that the nature of cold can be touched. 


However, that nature of cold is not the water-element. It is actually, only the nature of the iire element. 

It is right. When the nature of the fire-element become low potential, perceiving on the nature of cold 
become apparent. The nature of cold is not potentiality of any kind of other elements but the fire-element only. 

If it is a question that how the meaning of perceiving on the nature of cold become apparent while the 
nature of the fire-element become low potential, can be understood well? It should be understood similar 
perceiving on this bank of river and that bank of river altematively, due to presence of inconstant nature of it. 

Let us suppose that a river flows from north to south and there are two banks along with each side, east 
bank and west bank. For a person who stands, east bank recognized east ba nk as ‘this bank’, while west bank, 
‘that bank’. On the otherhand, in the aspect of a person who stands west bank recognized ‘west ba nk ’ as ‘this 
bank’, while ‘east bank’ as that bank alternatively. Those the tenn ‘this bank’ and ‘that bank’ are not constant 
but varied depending on various situations of persons. Similarly, the term of nature of heat and cold are also not 
constant usages. 
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For, instance in summer, a person who stands under very hot sunshine enters under shade of tree and 
perceives the nature of cold. However a person who comes out of air-conditioned room perceives the nature of 
heat under that shade of tree indeed. Thus the term of the nature of heat or cold is not constant usage. 

It is also one reasonable point. If the nature of cold is the water-element, there will be two opposite 
kinds of nature, the nature of heat and cold within the same corporeal unit. It can not exist like this. It should, 
therefore, be known the nature of cold is not water-element. 

This is the answer for those persons who accept that the nature of inseparable condition of the four great 
elements. However this is also the answer for those persons who do not accept that the nature of inseparable 
condition of the four great elements, due to perceiving the specilic function of each element within the same 
corporeal unit. 

Such teacher assumed that ‘the nature of cold is the air-element. Above mentioned explanation is also 
the answer for that person. For instance, if the nature of cold is the air-element, there will be two opposite kinds 
of nature, the nature of heat and cold within the same corporeal unit. It can not exist like this. It should, 
therefore, be known the nature of cold is not air-element. 
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Then, such teachers assumed that the nature of Aowing is the water-element, and the llowing nature of a 
liquid can be perceived by touching it. It can be complained them the fact that “this assumption is caused by 
great wrong conceit ( ahimdna ) because it is similar to assumption that the shape can be perceived by touching. 
It is right._The elder teachers of olden days explained as follows. 

Pali Quotation (MahatI-2-109) 

All beings always conceive that they can touch three great elements called the earth-element, the fire- 
element, the air-element, which arise together with the nature of Aowing. 

As a person who touches the four great elements impresses in the mind that the shape is touched 
practically, it should be known on the nature of Aowing similarly. ( MahatI-2-108,109) 

4.50.2 Utusamutthdna = the corporeality produced by temperature 

Pali Quotation (Vs-2251, 252, MahatI-2-404) 

The corporeality which is obsessed by means of craving and wrong view as “I, mine”, etc., which is 
produced by kamma surrounded by ignorance, craving, clinging, which had been perfonned in any previous 
life is called upddinnakarupa. 

After receiving the supporting factor of upddinnaka rupa, the fire-element consisting in each corporeal unit 
produced by four origins is able to produce new corporeal unit called utuja rupa when it reaches to the static 



phase. Sound nonad ( sadda navaka kalapa ) which consists of basic (8) factor plus sound; the space-element; 
physical agility; physical plasticity; physical adaptability; upacaya; and santati, totally, these (15) kinds of 
corporealities are called utusamutthana rupa. 

The fire-element (utu) is able to produce utujarupa in the absence of upadinnaka riipa. However, due 
to lack of ability to produce utujariipa in the absence of the upddinnaka rupa related with corporealities of 
controlling faculties, such as eye controlling faculty, ( cakkhundare ), ear controlling faculty ( sotindare ) etc., the 
commentator explained that “ upddinnakam paccyam labittavd ” = “after receiving the supporting factor of 
upddinnaka rupa , \ Only the fire-element consisting in pure octad produced by temperature is able to produce 
utujarupa in the absence of upddinnaka rupa. (MahatT-2-404 ) (see 4.50.4. utupaccaya utusamutthdna) 
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4.50.3 Utupaccaya = the corporeality supported by temperature 
Pdli Quotation (Vs-2-252)( Mahdti-2-404) 

The corporealities produced by (4) origins kamma, mind, temperature, nutriment, so-called utupaccaya 
rupa are called utupaccaya rupa (= the corporeality supported by temperature). Sabhdga utu favourable 
temperature and visabhdga utu unfavourable temperature (= one-sidedly extreme heat or cold), i.e., favourable 
and unfavourable temperatures are cause of arising and perishing away of catusamutthdnika rupa respectively. 
(Vs-2-252) 

There are (15) kinds of corpoealities produced by temperature and other three kinds of corporealities 
produced by kamma, mind, temperature. The favourable temperature (sabhaga utu ) beneTits for arising of 
those all catusamutthana rupa by supporting factor (uppatthambhaka paccaya ). It should be known like this. 

However, unfavourable temperature visabhdga utu can bring forth different continuity of corporeality 
from previous ones, similar to a phenomenon, snow falls on lotus. (It means that before snow falls the 
continuity of corporeality of lotus is normal but after snow had fallen on it the continuity of corporeality is 
altered.) Thus, the snow destroys previous continuity of corporeality of lotus through causality of arising of 
different continuity of corporeality. 

Therefore the commentator explained that favourable and unfavourable temperatures are causes of 
arising and perishing away of catusamutthdnika rupa respectively in order to show commonly on both 
sabhaga utu and visabhdga utu. ( Mahdti-2-400 ) 

It means that favourable temperature is the cause of arising of catusamutthdnika rupa, while 
unfavourable temperature, the cause of perishing away of the latter. In this case, the word, “perishing away” 
refers to succeeding process of the continuity of corporealities which is different from preceding process of the 
continuity of corporealities. 
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4.50.4 Utupaccaya utu samutthdna = the corporeality produced by temperature, which is supported by 

temperature 

Pdli Quotation (Vs-2-252) (MahdtT-2-404) 

The lire-element consisting in every corporeal unit produced by kamma, mind, temperature, nutriment, 
is called utu (temperature). The corporeality which is produced by that catusamutthdna utu, is called 
utusamutthdna rupa. The fire-element consisting in that corporeal unit produced by temperature is called 
utusamutthdna tejo. That utusamutthdna tejo, when it reaches to static phase , is able to produce new 
corporeal unit called pure octad with nutriment as eighth factor (ojjatthamaka kaldpa) again. Then the fire- 
element consisting in that pure octad produces new pure octad again. Thus (10) to (12) generations of new pure 
octads arise successively as a group of anupddinnaka rupa. 


Further Explanation 



In the first becoming process of human life, (30) kinds of corporealities, i.e., body-decad, sex-decad, 
and base-decad, arise simultaneously and are produced by previous kamma and those are called kamma 
samutthana rupa. 
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1. The tire-element consisting in those kamma samutthana rupa, when it reaches to static phase, produces 
new pure octad ( ojjatthamaka rupa) which is called kamma paccaya utusamutthana rupa (= the 
corporeality produced by temperature which is supported by kamma). ( Vs-2-250) 

In order to produce new pure octad by temperature, it is essential to attain supporting factors of both 
kammaja tejo and remaining kammaja rupa. If supporting factor this kind is absent, it is unable to produce 
new pure octad by temperature. Due to this reason, the commentator explained that “ upadinnakam 
paccayam labittvd ” (= only when it gets supporting factor of upddinnaka rupa). 

2. Those kammaja rupa include hadaya ratthu (physical base of mind). Only when dependence factor of 
physical base of mind is available, can manodhdtu, such as fi rst bhavanga (life-continuum) and 
manovinndnadhdtu arise. In the realm of five group existence (pahcavokdra ), if dependence factor of 
physical base of mind called heart-base is absent, manodhdtu and manovihhdnadhdtu can not arise. Thus, 
only when supporting factor of kammaja rupa including heart-base ( hadaya vatthu) is available, can the 
first bhamanga produce cittaja rupa called pure-octad produced by mind ( cittajaojatthamaka rupa). 
Those pure-octad produced by mind consists of the fire-element ( tejo-dhdtu) which is able to produce new 
pure-octad when it reaches to static phase. This kind of pure-octad is called cittapaccaya utusamutthdna 
rupa. The arising of cittapaccaya utusamutthana rupa is related to presence of dependence factor of 
kammaja rupa including physical base of mind called heart-base depending on which mind arises. Thus 
supporting factor of kammaja rupa is really, essential to produce new pure-octad by cittasamutthdna tejo. 

3. The fire-element consisting in corporeal units produced by nutriment also produces pure octad when it 
reaches to static phase. This kind of corporeality is called dhdrapaccaya utu samutthdna rupa (= the 
corporeality produced by temperature, which is supported by nutriment). It is impossible to arise dhdra 
samutthdna rupa without supporting factor of kammaja rupa. Only when supporting factor of the fire- 
element consisting in vital nonad, the nutriment consisting in ingested pure octad called kabajTkara dhdra 
can produce dhdrasamutthdna rupa (corporeality produced by nutriment). Consequently, only when dhdra 
samutthdna rupa arises, the fire-element consisting in those pure octad produced by nutriment is able to 
produce new pure octad. Thus it is essential to attain supporting factor of kammaja rupa for production of 
pure-octad called utu samutthdna rupa, which is supported by nutriment ( dltdira paccaya utu samutthdna 
rupa). 
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4. The fire-elements consisting in three kinds of utusamutthdna rupa, i.e., (kamma paccaya) utusamutthana, 
(cittapaccaya) utusamutthdna, (dhdrapaccaya ) utusamutthdna, are able to produce new pure octads, when 
those reach to static phase. These are called utusamutthdna rupa which are also interconnected with the 
supporting factor of kammaja rupa. As kammaja rupa, cittaja rupa, dhdraja rupa are impossible to arise 
without supporting factor of kammaja rupa, these kammajatejo, cittajatejo, dhdrajatejo are also impossible 
to produce new pure octads without supporting factor of kammaja rupa. Thus the arising of utusamutthdna 
rupa depends on supporting factor of kammaja rupa. 

Pure octads which are produced by the fire-elements consisting in 

1. ( kammapaccaya) utusamutthdna 

2 . (cittapaccaya) utusamutthdna 

3. (dharapaccaya) utusamutthdna 

are called utusamutthdna rupa. That utusamutthdna rupa consists of the fire-element which is called 
utusamutthdna tejo. When it reaches to static phase, that utusamutthdna tejo produces new pure octad. The 
fire-element consisting in that pure octad is also able to produce next generation of pure-octad successively and 
these are called utupaccaya utusamutthdna (= the corporeality produced by temperature, which is supported 
by temperature). Thus (10) to (12) generations of pure octads can be produced successively as a group of 
anupddinnaka rupa. (Vs-2-252) 

It is right_If the supporting factor of favourable temperature is available, the fire-element can bring 

forth very long continuity of corporealities with same kind even in the absence of upddinnaka rupa. If the 



supporting factor of upddinnaka riipa is available, infinite long continuity of corporealities will be resulted. 
Therefore, the conunentator explain that ‘ anupddinnapakkhe thatvapF = “although it exists as inanimate 
group”, it can produce utusamutthana rupa. [According to the word ‘pi’ (= although), “if it is available 
upddinnaka rupa \ can be understood] 
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It means that two kinds of worlds, i.e., 

1. animate world, hairs, bodily hairs, nails, claws, corn, mole, etc., of the living body, 

2. inanimate world, the corpse, can be seen very long continuity of corporeality produced by temperature in 
the absence of supporting factor of kammaja rupa, but as a anupddinna pakkha. ( Mahdti-2-404 ) 

[Before ingestion is taken place, the foods in the bowl and dishes, etc., are also long continuity of 
corporealities produced by temperature. It should be understood the fact it also belongs to anupddinnaka 
pakkha (= inanimate world)]. 

ripassanobhdsa = the light of Vipassand Knowledge 

During arising of very strong Vipassand Knowledge, the continuity of utuja rupa which is produced by 
the nrc-elcmcnt consisting in cittaja rupa can arise for a long time. It can spread from a room to very far 
external world depending on the power of Vipassand Knowledge. The light of Vipassand Knowledge is the 
bright colour of pure octads produced by both mind and temperature. The pure-octad produced by mind which 
is associating with ripassand knowledge, can arise inside the body but not spread out extemal world. Many 
successive generations of pure-octads produced by the Tire-element consisting in cittaja rupa, are able to spread 
out not only intemal body but also (10) directions of extemal world for very long distance. Those kinds of 
corporealities arising in external world successively are called utupaccaya utusamutthdna rupa, situating as 
anupddinnka pakkha. 

4.50.5 Utupaccaya dhdrasamutthdna = the corporeality produced by nutriment which is supported by 
temperature 

Pali Quotation (Es-2-252) 
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The nutriments consisting in pure-octads produced by four kinds of utu (= fire-element) i.e, kamma 
samutthdna utu, cittasamutthdna utu, utusamutthdna utu, dhdra samutthdna utu, are able to produce new 
pure octads when they reach to static phase. These nutriment consisting in those pure-octads, if the supporting 
factor of dhdraja oja is available, can produce next generations of pure-octads again. Thus, (10) to (11) 
generations of pure-octads produced by nutriments arise continuously. ( Vs-2-252) 

Janaka and upatthambhaka 

Pali Quotation (Vs-2-252) 

(MahdtT-2-404) 

For these kinds corporeal units mentioned above, this lire-element bcnelits for arising of 
utusamutthana rupa, dhdra samutthdna utu by janaka cause (= direct cause for arising). The fire-element 
benehts for arising of the remaining three kinds, kammasamutthdna, cittasamutthdna, ahdra samutthdna, by 
paccaya or upatthambhaka cause (indirect cause or supporting) as efficiency of relations of nissaya, atthi, 
arigata (dependence, presece, non-dosappearance). 

Thus one should like to discern on the nature of arising of utujarupa by penetrative vipassand insight. 
The meditator, who is discerning on the nature of arising of corporeality by insight as mentioned above, 
can be designated as “sometimes he discerns the corporeal dhanima ”. ( Vs-2-2-252 ) 

After the nature of arising of corporeal dhammas has been known and seen by penetrative insight 
knowledge, due to presence of very short instant of ultimate dhammas, the dissolution of those corporeal 
dhammas is also deserving to see for him. The commentator, therefore, explained that the meditator who is 



discerning on the nature of arising of corporeality by insight, can be designated as “sometimes he discems the 
corporeal dhamma ”. 

It is right._Disceming on only the nature of arising can not be designated as “generalizing by three 

characteristics”. It is, actually, the process of discerning which connects way of discerning on both nature of 
arising and nature of perishing away”. It should be recognized similarly on way of disceming on arising of 
corporeal dahmmas in later explanations. (This refers on ripassand stage) ( MahatT-2-404 ) 

Mode of discerning on the nature arising of corporeality ( rupanibbattipassandkdra ) has been finished. 
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4.51 Way of discerning on transparent corporeal units in eye 

It should be read above explanations on the nature of arising of corporeality repeatedly in order to 
understand ti. Then the following way of discerning on corporeal dhammas can be accepted well. 

There are two kinds of transparent corporeal units, i.e., eye-decad, body-decad, in eye door, as 
mentioned tables previously (page640). In this stage, the meditator can see both transparent and non- 
transparent corporeal units. Both eye-decad and body-decad are mixed together in eye as mixture rice grains 
and wheat grains in petri dish. 

The seeing-consciousness which perceives the colour arises depending on eye-clear-sensitivity within 
the eye-decad and the touching-consciousness which perveives the tangible object (= the earth-element, the 
tire-element, the air-element) arises depending on body-clear-sensitivity within the body-decad. 

It can be understood the fact that “if any part of the eye is touched by tiny material, the touching- 
consciousness can arises. It shows that many body-decads are spreading throughout eye, due to arising of 
touching-consciousness which always depends on body-clear-sensitivity. 

Numerous eye-decads are situated on very small part which is about the size of head of louse within the 
eye. Body-decads and eye-decads mix together in there and it is very important to differentiate between two 
transparent corporal units. 

* rupdbhighdtdrahabhutappasddalakkhanam cakkhu. (Vs-2-74) 

The corpoeality, characterized by transparent four great elements, which is deserving to strike by 
visible-object, is called cakkhu pasdda (= eye-clear-sensitivity). The corporeal unit consisting of eye-clear- 
sensitivity as tenth factor, is called cakkhu dasaka kaldpa (=eye-decad). 

* Photthabbdbhighdtdrahabhutappasddalakkhana kayo. (Vs-2-74) 

= The corporeality, characterized by transparent four great elements, which is deserving to strike by 
tangible-object, is called kbyapasbda (= body-clear-sensitivity). The corporeal unit consisting of dody-clear- 
sensitivity as tenth factor, is called kdyadasaka kalbpa (= body-decad). 
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Thus it should be distinguished on each clear-sensitivity by disceming on both striking object and 
respective clear-sentivity simultaneously. After it is scmtinized on combination of striking object and respective 
clear-sensitivity simultaneously, it should be differentiate between eye-decad and body-decad systematically. 

Way of discerning on decads existing in eye. 

Develop concentration step by step and four great elements must be emphasized in the eye region. 
When corporeal units can be seen clearly, analyze on transparent one on which (10) kinds of nature of 
corporealities are consisted. Keep in mind the clear-sensitivity within that transparent decad. Then either 
transparent decad or non-transparent one adjacent to that transparent decad must be discerned simultaneously. 
If the colour of adjacent corporeal unit is striking to the clear-sensitivity of that decad, the latter is eye-clear- 
sensitivity, resulting in determination that decad is eye-decad. When the eye-decad is scmtinized and analyzed 



it’s constituents one by one, (10) kinds of ultimate nature of corporalities will be found in it. If the colour of 
adjacent decad does not strike on the clear-sensitivity, that might be body-clear-sensitivity. Thus the practising 
person should scrutinize frequently on those decads consisting of clear-sensitivity of any kind. 

Then any transparent decad inside the eye must be emphasized and analyzed clear-sensitivity of that 
decad. Then any of three elements, the earth-element, the lire-element, the air-element, called touching element 
(photthabba dhatu ), consisting in adjacent corporal unit, must be discemed and kept in mind. For instance, if 
the nature of hardness, i.e., the earth-element, of adjacent corporal unit which is striking to the clear-sensitivity, 
that decad consisting of clear-sensitivity is body-decad. Then those (10) kinds of nature of corporealities on that 
decad must be scmtinized one by one. If the touching element does not strike on the clear-sensitivity, it might 
be the eye-clear-sensitivity. Thus it must be scrutinized again and again in order to differentiate between two 
kinds of clear-sensitivities inside the eye. 
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Now the meditator is able to differentiate and keep in mind sex-decad ( bhava dasaka kalapa) 
mentioned previsously and eye-decad, body-decad systematically. These kinds of corporeal units are decads 
produced by previous kamrna (kammaja kaiapa). It should be recognized the fact that for a meditator who is 
able to discern three kinds of decads produced by kamma, disceming on vital nonad (jlvita navaka kaldpa ) has 
also been accomplished. Discerning on the vital nonad, therefore, has not been presented separately. [It will be 
explained kind of kamrna is able to produce those kammaja rupa and how to discem those kinds of kamma by 
sinight in later section, paccayapariggaha hana, due to presence of interrelationship between those 
corporealities and causal relation of previous kamma. In this stage, it should be recognized the fact, “these three 
decads are produced by kamma ” only.] 

Important facts to be scrutinized 

At the beginning stage of discerning on corporeal unit of various kinds, practising person must discern 
on the earth-element, the water-element, the llrc-elcment, the air-element, colour, smell, taste, nutriment, life- 
faculty, eye-clear-sensitivity etc., which constitute in eye decad. One should scrutinize to know the fact that 
only when these (10) kinds of nature of corporealities constitute together with each other, the transparent 
corporal unit called eye-decad can arise in the eye. When disceming knowledge is able to break through eye- 
decad and it is situated well on the nature of each corporeality, the form of eye-decad will be disappeared in 
him. One should discem on body-dedcd similarly in order to reach ultimate nature of corporealities. If the form 
of corporeal unit disappears but only the nature of ultimate corporeality becomes apparent in insight 
knowledge, the compactness of form of corporeality called samuhaghana becomes broken down and form- 
concept ( samuhapahhatti) has been removed. However, one must continue to discem specillc function of each 
corporeal dhanima in order to break down the compactness of function of corporeality ( kicca ghana). Way of 
discerning to break down this kind of compactness will be presented in Volume IV, Lakkhanddicatukka. 

In this stage of distinguishing on corporeality (rupa pariggaha), only the speciTic nature of each 
corporeality, called ultimate reality of corporeal dhamma, must be emphasized and kept in mind one by one. 
Due to lack of sufficient concentration and sharp wisdom, some corporeal units still remains as particles in the 
insight knowledge of meditator. When the vipassand knowledge becomes powerful in later stage, like 
knowledge of dissolution (Bhanga hdna) by which only dissolution of sankhdra dhammas can be discemed; 
The form of corporeal unit called saviggaha will become disappeared; and only the ultimate corporeal dhamma 
can be seen by insight. 

PAGE-698 

After (10) kinds of nature of corporealities within each decad are able to be distinguished, one must 
continue to discem nature of simultaneous arising of (10) kinds of corporealities within each decad. He must try 
to see only ultimate nature of corporealities whenever the object of corporeal units of every kind is intended to 
be taken clearly. In this stage, it should be emphasized on the nature of hardness, (lowing, heat, supporting in 
order to see the four great elements within each decad. It should be recognized similarly on later explanation for 
vital-nonad, and pure octad. 

When the practising person is able to scrutinize prohciently on eye-decad, body-decad and sex-decad in 
the eye, three kinds of decads produced by kamma, found in the ear, must also be discerned one by one. 



4.52. Way of discerning on decads existing in ear 

Due to spreading throughout body, body decad, and sex-decad in remaining doors can be discerned as 
mentioned above. Now, it will be explained how to discem ear-decad as follows. 

Saddabighatarahabhutappasada lakkhanam sotam. (Vs-2-74) 

The corporeality, characterized by transparent four great elements, which is deserving to strike by 
sound-object, is called sotapasdda (= ear-clear-sensitivity). The corporeal unit consisting of ear-clear- 
sensitivity as tenth factor, is called sotadasaka kalapa (= ear-decad). 

Four-great elements must be emphasized at inner region of ear where clear-sensitivity may be present. 
After seeing corporeal units, transparent decads must be emphasized and scrutinized the nature of corporealities 
one by one. Then either internal sound, such as sound of breathing, or external sound, such as bird’s sound, 
should be taken into heart as object. If that sound strikes the clear-sensitivity which is kept in mind by oneself, 
the latter is ear-clear-sensitivity ( sotapasdda ) and that decad with ear-clear-sensitivity is called ear-decad 
(sotadasaka kaldpa ). If ear-decad is analyzed, (10) kinds of ultimate nature of corporealities can be found. 

He must scmtinized each specilic character of those corporealities consisting in ear-decad one by one. 
Nature of simultaneous arising of those ultimate corporealities must be discemed by insight. If any kind of 
sound object never strike on clear-sensitivity, that kind of decad might be body-decad, due to presence of two 
kinds of transparent corporeal units only in the ear. 
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Due to presence of ability to tactile object which strikes on any part of the ear, body-decad which is 
consisting of body-clear-sensitivity as dependence of touching-consciousness, is also existing in the ear. 
Similarly, sex-decad which consists of sex-corporality by which ear of male or female can be differentiate each 
other, is also existing in ear. Those body-decads and sex-decad should be discerned as mentioned in eye-door 
previously. 

4.53. Way of discerning on decads of nose 

* Ganddbhighdtdraha bhutappasada lakkhanam ghdnam. (Vs-2-274) 

The corporeality, characterized by transparent four great elements, which is deserving to strike by smell 
object, is called ghdnapasdda (= nose-clear-sensitivity). The corporeal unit consisting of nose-clear-sensitivity 
as tenth factor, is called ghdnadasaka kaldpa (= nose-decad). 

Four great elements must be emphasized at inner region of nose where clear-sensitivity may be present. 
After seeing corporeal units, transparent decads must be emphasized and scmtinized each nature of 
corporealities one by one. Then the smell of adjacent corporeal unit must be taken into heart as object. If that 
smell strikes on the clear-sensivity which is kept in mind by oneself, the latter is nose-clear-sensitivity 
(ghdnapasdda ) and that decad with nose-clear-sensitivity is called nose-decad (ghdnadasaka kalapa). If nose- 
decad is analyzed, (10) kinds of nature of corporealities can be found. The practising person must scrutinize 
each specihc character of those corporealities consisting in nose-decad one by one. Nature of simultaneous 
arising of those ultimate corporealities must also be discerned by insight. If any kind of smell object never 
strike on clear-sensitivity, that kind of decad, might be body-decad, due to presence of only two kinds of 
transparent corporeal units in the nose. 

Due to presence of ability to know tactile-object which strikes on any part of nose, body-decad with 
body-clear-sensitivity which is dependence of touching-consciousness is also existing in the nose. Similarly, 
sex-decad with sex-corporeality by which nose of male or female can be differentiated each other is also 
existing in the nose. Those body-decads and sex-decads must be discemed as mentioned in eye-door 
previously. Thus, there are three kinds of corporeal units produced by kanima in the nose. 
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4.54. Way of discerning on decads existing in tongue 



* Rasabhighatarahabhutappasadalakkhanajivha. (Vs-2-74) 

The corporeality, characterized by transparent four great elements, which is deserving to strike by sapid- 
object, is called jivhapasada (= tongue-clear-sensitivity). The corporeal unit consisting of tongue-clear- 
sensitivity as tenth factor, is called jivhddasakakaldpa (= tongue-decad). 

Four great elements must be emphasized at inner region of the tongue. After seeing corporeal units, 
transparent decads must be emphasized and scrutinized each nature of corporealities one by one. Then the taste 
of adjacent corporeal unit must be taken into heart as object. If that taste strikes the clear-sensitivity which is 
kept in mind by oneself, the latter is tongue-clear-sensitivity and that decad with tongue-clear-sensitivity is 
called tongue-decad (jivhddasakakaldpa ). If tongue decad is analyzed, (10) kinds of nature of corporealities 
can be found. Practising person must scrutinize each speciiic character of those corporealities consisting in 
tongue-decad one by one. Nature of simultaneous arising of those ultimate corporealities must be discerned by 
insight. If any kind of sapid-object never strike on clear-sensitivity, that kind of decad might be body-decad, 
due to presence of only two kinds of transparent corporeal units in the tongue. 

Due to presence of ability to know tactile-object which strikes on any part of tongue, body-decad with 
body-clear-sensitivity which is dependence of touching-consciousness, is also existing in the tongue. Similarly, 
sex-decad with sex-corporeality is also existing in the tongue. Those body decads and sex-decads must be 
discerned as mentioned in eye-door previously. Thus there are three kinds of corporeal units produced by 
kamrna in the tongue. 

4.55. Way of discerning on decads which are produced by kamma , existing on body 

Body-clear-sensitivities, as a dependence of touching-consciousness, which are able to know every 
tactile-object, are situated throughout body. The corporeal unit consisting of body-clear-sensitivity, is called 
body-decad (kayadasaka kaldpa ). Sex-decads (bharadasaka kaldpa) also spread throughout body. Sex- 
corporeality consisting in sex-decad, bring forth recognition of male or female in order to differentiate between 
every parts of bldy of male and female. The practising person must discem on these body-decads and sex- 
decads which are produced by kamma in body-door as previous mentioned in the eye-similarly. 
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4.56. Way of discerning on decads which are produced by kamma within heart 
* Manodhatumanovinnanadhatunam nissayalakkhanam hadayavatthu.(Vs-2-77) 

1. According to Suttanta method, the life-continuum (= bhavanga) is called mind-element 
(j manodhdtu ). 

2. All kinds of consciousness of cognitive processes which arise depending upon base 
(hadaya vatthu ), except dvepahcavihhdna (= two fivefold consciousness, such as seeing- 
consciousness etc.,), called mind-consciousness element ( manovihhdnadhdtu ). The 
nature of corporeality depending on which those manodhatu and manovihhdnadhdtu 
arise, is called heart-base (hadaya vatthu). The corporeal unit consisting of heart-base as 
physical base of mind is called heart-decad (hadaya dasakakaldpa). Two-fivefold 
consciousness called dvepahca vihhdna arise depending on respective clear-sensitivity 
but not on heart-base corporeality (hadayavatthu rupa). Thus all kinds of consciousness, 
except dvepahcavihhdna, are called manovihhdnadhdtu (= mind-consciousness 
element). 

Way of discerning on heart-base has been presented in provious pages. Keep in mind 
the life-continuum (bhanga) previously. Due to arising of the life-continuum and mind- 
consciousness-element depending upon heart-base, the latter (heart-base) can be found in the 
non-transparent decad adjacent to brilliant life-continuum or mind-consciousness-element. 

[Attha vd sabbampi cittam sabhdvato pandarameva. (Mdlati-l-95) 

= Naturally, all kinds of consciousness are clear and purified.] 

If that non-transparent decad is analyzed, it can be found (10) kinds of ultimate nature 
of corporealities in it. The heart-base can be found in base-decad (heart-decad) as tenth 
factor. After analyzing on each ultimate nature of base-decad, nature of simultaneous arising 
of those corporealities must be discerned by insight. 

There are two kinds of clear elements in the heart, i.e., bhavanga mind -clearness and 
body-clear-sensitivity (= corporeal clear-element). There are difference between mental clear- 
element and corporeal clear-element. Corporeal clear-element called the body-clear- 
sensitivity which is deserving to strike by tactile-object spreads within the heart as 
transparent decad. The mental clear-elements, on the otherhand, arise as two kinds, i.e., 
manodhdtu (bhavanga or life-continuum) and mind-consciousness-element 
(manovihhdnadhdtu). The mind of samatha and vipassand practices called 
manovihhdnadhdtu, is very brilliant relating to strong concentration. Bhavanga mind-clear- 
element or life-continuum called manodhdtu, is also bright relating to power of previous 
kamma. The light produced by mind of samatha and vipassand practices is so bright that it 
spreads out not only internal but also external, upto hundreds thousands cosmological 
systems successively. 
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On the other hand, corporeal clear-element is different from mental clear-element. 
Degree of brightness depends upon previous kamma and it exists as transparent decad. 
Mental clear-element is able to flash brilliant light, while corporeal clear-element is unable to 
flash. 

The light produced by mind of meditation is caused by the brightness of 
cittajaojaiihamaka kaldpa and utujaojaiihamaka which is produced by the fire-element 



consisting in that cittajaojatthamaka kalapa. However, those pure octads produced by mind 
and temperature are non-transparent, due to lack of clear-sensitivities. 

Manodhatu and manoviniidnadhdtu, called mental clear-elements are only the nature 
of purified condition. The flash of brilliant light is produced by colour of pure octads called 
cittaja ojatthamaka and utujaojatthamaka riipa. Body decad is unable to flash brilliant light. 

Then there are many non-transparent decads called sex-decads which consist of sex- 
corporealities. Thus three kinds of decads produced by kamma, i.e, base-decad, body-decad 
and sex-decad, can be found in the heart. The practising person must scrutinize on each 
specific ultimate nature of corporealities of every decad by insight. Then nature of 
simultaneous arising of (10) kinds of ultimate nature of corporealities within each decad must 
be discerned by insight knowledge. 

In order to overcome various kinds of difficulty 

During discerning on corporeal units, if it is unclear in insight knowledge, the 
meditator must develop concentration again. If he has got experience to develop 
concentration up to the fourth absorption, he must develop acquired concentration again up to 
that absorption. When the light produced by knowledge associating with full concentration 
becomes brilliant corporeal units must be scrutinized by the help of that light. The stronger 
concentration, the more brilliant light as a result. The ultimate nature of corporealities within 
each corporeal unit will be clear as a result of brightness of the light produced by mind of 
meditation. 
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If very fine genuine pearl is intended to be made hole, as very fine sharp awl is 
essential, similarly if very profound subtle corporeality and mentality are intended to be 
scrutinized penetrativaly, the knowledge must be very sharp and subtle. As the axe can be 
sharpened on the whetstone, the sword of penetrative knowledge can be sharpened by hand of 
effort on the whetstone of concentration after standing on the ground of virtue. Thus the 
maturation of five controlling faculties can be achieved by powerful virtue and concentration 
and the value of thorough purified virtue and sufficient concentration can be understood in 
this stage. 

These are ways of discerning on corporealities produced by kamma in (6) sense- 
doors. Vital nonad (jivitanavaka kaldpa) also belongs to these kammaja rupa and those vital 
nonads must also be discerned and kept in mind proficiently. 

If some derived corporealities are still unapparent in the insight knowledge although 
concentration is powerful, he must discern on four great elements in those corporeal units. 
According to instruction of sammohavinodani Affhakathd, in the insight knowledge of 
meditator who is able to discern and keep four great elements in mind proficiently, those 
derived corporealities will become very apparent. (Ahhi-A- 2-241) 

4.57 Way of discerning on Cittaja rupa 

In previous pages modes of the nature of arising of corporeality produced by mind has 
been presented. According to commentary and sub-commentary, except pafisandhi- 
consciousness, or except both pafisandhi- consciousness and death-consciousness, all kinds of 
consciousness which arise depending upon heart-base are able to produce respective kinds of 
cittaja rupa in continuity of corporeality of beings of five-groups-existence (pahcavokdra). 
Way of discerning is as follows. 
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Firstly way of discerning on pure octad produced by mind will be presented. After 
developing acquired concentration previous well experienced kammajarupa must be 
discerned again. Then the life-continuum called bharanga mind clear-element which arises 
depending upon heart-base must be emphasized and the nature of arising of cittaja rupa 
which are caused by life-continuum and mind-consciousness-element ( manorihhanadhatu ) 
must be scrutinized by insight knowledge. 

If it is not easily understood, he must emphasize on bharanga mind clear-element and 
fore-finger must be bent and stretched again and again. At that time he should not emphasize 
on fore-finger but on bharanga mind clear-element and nature of arising of consciousness 
which intends to bend or stretch fore-finger. When those consciousness has been seen by 
insight knowledge numerous cittajariipa produced by mind must be discerned successively. 
Those pure octads produced by mind are non-transparent ones. 

The ultimate nature of corporealities within pure octad, from the earth-element to nutriment, 
must be scrutinized and kept in mind one by one. Those pure octads found in (6) sense-doors 
must be discerned and kept in mind. Then processes of arising of every consciousness which 
arise depending on heart-base and consequence corporealities produced by that consciousness 
must be discerned and kept in mind. The corporeality produced by consequence 
consciousness ( vipakacitta ) also belongs to these cittasamu((hana rupa. Some kinds of 
cittasamutthana rupa which are mixed together with non-real corporeality and ways of 
discerning on those corporealities will be presented later. In this stage, the practising person 
must discem and keep in mind causal relationship between consciousness and cittaja rupa 
cleaidy by insight knowledge. 

4.58. Way of discerning on utujarupa 

The fire-elements consisting in corporeal units produced by kamma, mind, 
temperature, nutriment, are called utu (= heat or temperature), as explained in previous 
pages. That fire-element (= heat) is able to produce new pure octad called utujaojatthamaka 
kalapa with nutriment as 8 th factor. Here, it will be presented way of discerning on this 
process in the eye-door as an example. 

1. Analyze one of eye-decads in the eye-door in order to see (10) kinds of ultimate nature of 
corporealities. Among those corporealities, the fire-element is also included and it is called 
kammaja utu due to origin of eye-decad is accomplished by previous kamma. Then that 
kammaja utu (fire-element) must be emphasized and scrutinized in order to see production of 
new pure octad by that kammaja utu when it is reaching to static phase. That pure-octad is 
the first generation of kammaja utu. If it is analyzed, (8) kinds of ultimate nature of 
corporealites can be found. It is called “corporeality produced by temperature” which is 
supported by kamma (kammapaccaya utusamutthana riipa). (Vs-2-250) 
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That pure octad also consists of the fire-element (= utu) which is able to produce new 
generation of pure octad when it reaches to static phase. The pure-octad produced by 
temperature is the second generation of kammaja utu and it is called “corporeality produced 
by temperature” which is supported by temperature (utupaccaya utu samutthana riipa). The 
fire-element consisting in pure octad of second generation produces third generation of pure- 



octad of kammaja utu again. It can also be called utupaccaya utusamuffhana. Thus (4) to 
(5) generations of pure octads arise successively. (Visuddhi- 2-250) 

In this case, the words, “(4) to (5) generations of pure octads arise successively”, are 
intended to say by means of the same continuity of corporeality. “If it is supported by special 
extrinsic factors, such as favorable temperature, food, etc., different continuity of 
corporealities can arise with many generations successively, like, mole, indolent tumour etc..” 
explained by noble teachers. (MahajT- 2-402) 

Pdli-Quotation (Vs- 2-252) 

= Thus utusamuffhdna rupa can be produced as inanimate condition (anupddinna) 
for a long time. The commentator explained that there is nothing to say if it is situated as 
animate condition (upddinna). 

Special factors (bdhiyapaccaya visesa) are as follows, 

a. supporting factor of kamma (in order to appear mole, indolent tumour etc.,) 

b. supporting factor of supreme mind such as mind of meditation of samatha, vipassand, 
consciousnesses of Path- and Fruit-Knowledge. 

c. favorable or unfavorable temperature 

d. high quality nourishment etc. 

These kinds of supporting factors are extemal special factors, other than primary 
causative kamma. 

2. Analyze one of body-decads in eye door in order to see (10) kinds of ultimate nature of 
corporealities. Among those corporealities, the fire-element is also included, and it is called 
kammaja utu. When it reaches to static phase, the fire-element produces new pure octad 
called ojaffhamakakaldpa. It is called coiporeality produced by temperature which is 
supported by kamma (kammapaccaya utusamuffhdna rupa). 

The fire-element consisting in that pure octad produces new pure octad which is 
called corporeality produced by temperature which is supported by temperature (utupaccaya 
utusamuffhdna rupa). Thus 4 to 5 generations of pure octads arise successively. 
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It should be recognized the fact that if it is supported by special extrinsic factors (bdhiya 
paccaya visesa), utupaccaya utusamuffhdna rupa can arise successively for a long time. 

3. Analyze one of sex-decads in eye-door in order to see (10) kinds of ultimate nature of 
corporealities. Among those corporealities, the fire-element called kammaja tejo is also 
included. When it reaches to static phase, it produces new pure octad which is called 
kammapaccaya utusamuffhdna rupa. 

The fire-element consisting in that new pure octad also produces new generation of 
pure octad again when it reaches to static phase. It is called utupaccaya utusamuffhdna rupa. 
Thus (4) to (5) generations of pure octads arise successively. It should be recognized the fact 
that if it is supported by special extrinsic factors, utupaccaya utusamuffhdna rupa can arise 
successively for a long time. 

4. Analyze one of pure-octads produced by mind which exists in the eye-door in order to see 
8 kinds of ultimate nature of corporealities. Among those corporealities, the fire-element 
called cittaja utu is also included. The practising person must discem on the nature of arising 
of new pure octad by that cittaja utu. That kind of new pure octad is called cittapaccaya 
utusamuffhdna rupa. (It is the first generation of cittaja utu). (Vs- 2-251) 



Then the fire-element consisting in pure-octad of the first generation, also produces 
new pure octad again. Thus (2) to (3) generations of pure octads can arise successively and 
they are called continuity of utupaccaya utusamu\\hana riipa which are descendants of 
cittaja utu. 

In this case, the fact, “(2) to (3) generations of pure octads can arise successively”, is 
intended to say by means of normal consciousness. However, it is deserving to accept the fact 
“so many generations of pure octads can arise successively” by means of consciousnesses of 
absorption (jhana ), Path-Knowledge and Fruit-Knowledge. This is due to presence of 
supreme nobility of corporealities produced by lofty consciousness ( mahaggata citta ) and 
supramundane consciousness ( lokuttara citta). (Mahajl- 2-403) 

In the section of upakkilesa katha, it is explained that utuja rupa can spread out 
external world while strong ripassana consciousness are arising. (Mahaji- 2-428-429). It 
should be recognized that if it is supported by very powerful mind of meditation of samatha, 
ripassana and consciousness of the Path- and Fruit-Knowledge, utupaccaya utusamu((hana 
riipa can arise successively for a long time. 

5. Analyze one of pure octads produced by nutriment existing the eye-door in order to see 8 
kinds of ultimate nature of corporealities. Among those corporealities, the fire-element called 
aharaja utu is also included. The practising person must discern on nature of arising of new 
pure octad by that aharajautu. That kind of new pure octad is called aharapaccaya 
utusamu((hana riipa. (It is the first generation of aharaja utu). (IA-2-251) 
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Then the fire-element consisting in pure octad of the first generation, also produces 
new pure octad again. It is called utupaccaya utusamu((hana riipa (= the corporeality 
produced by temperature which is supported by temperature). (It is the second generation of 
aharaja utu ). Thus (10) to (12) generations of pure octads can arise successively. If it is 
supported by supreme nourishment, such as deva’s nourishment, new generations of pure 
octads can arise for very long time. (These pure octads are descendants of aharaja utu .) (Vs- 
2-251,252) 

It will be explained another way of nature of arising of utupaccaya utusamu((hdna 
riipa as follows. 

6. Pdli Quotation (Ys-2-223) 

According to above explanation of commentary these (4) kinds of bodily parts, newly 
ingested food, faces, pus, and urine are utusamu((hdna rupa only. Here, the bodily part 
called newly ingested food and way of disceming on it will be presented as an example. 

The meditator must develop concentration and keep previous experienced 
coiporealities in mind again. Then he must emphasize on newly ingested food inside the 
stomach and scrutinize in order to see specific characters of four great elements respectively. 
He will found only pure octads produced by temperature according to Visuddhimagga 
a((hakathd. 

Every pure octad of those corporeal units in the stomach consists of the fire-element. 
When it reaches to static phase, the fire-element produces new pure octad called utupaccaya 
utusamu((hdna rupa. Then the fire-element consisting in that new pure octad also produces 
the next pure octad again. Thus many generations of pure octads will arise throughout the 



period it remains as undigested food inside the stomach. One must recognize similarly on 
faeces, pus, and urine. This kind of utupaccaya utusamuffhana rupa should be discerned as 
nature included in body-door. 
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According to the explanation of the commentator, “ upadinnakam paccayam 
labittva , \ it is essential to attain supporting factor of kammaja riipa while four kinds of utu , 
i.e, kammaja utu, cittaja utu, utuja utu, aharaja utu, produce utusamu((hana rupa, 
respectively. 

The practising person must discern on remaining doors, such as, ear-door, nose-door, 
etc., similar to eye-door. 

4.59 Way of discerning on aharajariipa 

According to previous mentioned chapter, nature of the arising of corporeality 
produced by nutriment, the meditator should discern on both the process of arising of 
dharajarupa through ingested kabafTkara ahara and how aharajarupa supports various 
continuities of corporealities produced by other kinds nutriments and remaining three origins, 
i.e., kamma, mind, temperature. 

The nutriment consisting in kabajikara dhara of today intake can produce pure octad 
directly. It benefits pure octads by means of direct cause (janaka satti). It, generally, supports 
dhdraja rupa which were caused by nutriment consisting in last 7 days ingested food by 
means of supporting cause ( upatthambhaka satti). Those supported dhdrajarupa are called 
corporealities produced by other nutriments. Thus available time to discem those 
dhdrajarupa may be both 

(1) while the food is being ingested and 

(2) during the period of discerning on those dhdrajarupa after ingestion 
Pali Quotation (M-A-l-213) (M-JT-1-308) 

The nourishment ingested by animals is really only a group of corporal units called 
pure octads produced by temperature. The nutriment (ojd) consisting in every pure octad, if it 
can get supporting factor of vital nonad, is able to produce new pure-octads. Only when the 
nourishment is ingested by animal the nutriments consisting in pure octads can attain 
supporting factor of the vital nonad which contains digestable fire-element. But if it is not 
ingested and merely external condition, dharajarupa can not be produced due to lack of 
supporting cause of vital nonad. 
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In this case, one should not misunderstand the fact that “only when the nourishment is 
ingested”, means dhdrajarupa can not arise in the buccal cavity before ingestion. Indeed, 
while kabajTkdradhdra is still present in the buccal cavity, it can get supporting factor of vital 
nonads which are spreading out the whole body, new pure octads can be produced 
successively. The nutriment consisting in every pure octad can produce new pure octad. This 
phrase is intended to refer kabaJTkdraahdra which is already finished to reach nutriment 
supported by vital nonad. 

If the meditator wants to discern it during ingestion , one must emphasize on the four 
great elements of both the food in the buccal cavity and newly ingested food in the stomach. 



At that time hecan see only pure octads produced by temperature. Then he must scrutinize on 
the nature of arising of new pure octads from pure octads produces by temperature when it 
gets supporting factor of vital nonads. He must discern on the process of spreading of new 
pure octads to (6) sense-doors successively. Those kinds of corporealities are called 
ahdrasamufthanarupa because successive causes of nutriment produce new pure octads 
generation by generation. ( Vs-2-251) 

If the meditator wants to discern it during any period after ingestion has been taken 
place, inside the stomach, intestine etc., where newly ingested food is present, he must 
discern that bodily part in similar way. If it is uneasy to see newly ingested food inside 
stomach, a cup of water must be drunk before practise and discern on it. Then he must 
discern on the process of spreading of dhdrasamufthdnarupa throughout body by insight. It 
must be noticed that “the nourishment which has been ingested for one day can benefit the 
whole body throughout (7) days by means of supporting cause ( upaffhambhaka satti). (Vs-2- 
251). After it is successful to discern process of spreading of dhdrasamuffhdnarupa until 
reaching into eye-door, he can discern how that dhdrasamuffhdnarupa supports four kind of 
nutriments, i.e., kammaja oja, cittaja ojd, utuja ojd, dhdraja ojd, in the eye-door for next 
step. 
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1. kammapaccaya dhdrasamuffhdnarupa 

Analyse any one of eye-decads in eye-door in order to see (10) kinds of ultimate 
nature of corporealities. Among those corporealities, the nutriment (ojd) is also included, and 
it is called kammaja ojd. When it reaches to static phase, if it is supported by nutriment 
consisting in dhdrasamuffhdnarupa which is spreading to eye, kammaja oja produces new 
pure octad called kammapaccaya dhdrasamuffhdnarupa (Vs-2-249,250). It is the first 
generation of kammaja ojd of eye-decad. The nutriment consisting in that pure octad also 
produces new pure octad again, when it is supported by dhdrasamuffhdnaojd. This kind of 
octad is the second generation of kammaja oja of eye decad. Thus (4) to (5) generations of 
pure octads arise successively and they are descendants of kammaja ojd. 

Similarly, the practising person must discern on .. 

2. body-decad and 

3. sex-decad which are presenting in eye door, in order to see (4) to (5) generations of pure 
octads when they are supported by dhdrasamuffhdnaojd. Those are also kammapaccaya 
dhdrasamuffhdnarupa indeed. 

4. Cittapaccaya dhdrasamuffhdnarupa 

The nutriment consisting in pure octad produced by mind in the eye, if it is supported 
by nutriment consisting in dhdrasamuffhdnarupa which is spreading into eye, can produce 
new pure octad. (It is the first generation of cittajaojd ). That kind of pure octad is called 
cittapaccaya dhdrasamuffhdnarupa. The nutriment consisting in new pure octad also 
produces new pure octad again when it reaches to static phase. Thus (2) to (3) generations of 
pure octads arise successively. (These are descendants of cittaja ojd.) ( Vs-2-250,251 ) 

In this case, the fact, “(2) to (3) generations of pure octads arise successively”, is 
intended to say by means of normal consciousness. However, it is deserving to accept the fact 
so many generations of pure octads can arise successively by means of consciousness of 
absorption, Path-Knowledge and Fruit-Knowledge. This is due to presence of supreme 
nobility of corporealities produced by mahaggata citta and lokuttard citta (supramundane 
consciousness. (MahdfT-2-403) 



In this case, cittaja oja supports by means of direct cause ijanaka satti) while 
aharaoja, by means of supporting cause (upathambhaka satti). Then that cittaja oja is able 
to support kammaja oja, utuja oja, aharaja oja by means of supporting cause 
(upatthambhaka aharapaccaya satti). 

(These explanation can be read previous pages. The reasonable points shown by Miila(ikla 
Sayadaw can also be seen previous pages.) 

According to the opinion of Mula(ika Sayadaw, it should be recognized the fact that 
“cittaja oja is able to produce new pure octad without supporting factor of aharaja oja but 
the supporting factor of either mind or kamma is essential. 
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5. Utupaccaya dhdrasamu((hdnarupa 

The nutriment consisting in pure octad produced by temperature in the eye, if it is 
supported by nutriment consisting in dhdrasamu((hdnarupa which is spreading into the eye, 
produces new pure octad. (It is the first generation of utuja ojd ). That kind of pure octad is 
called utupaccaya dhdrasamu((hdnarupa. The nutriment consisting in that new pure octad 
also produces new pure octad again when it reaches to static phase. (This kind of pure octad 
is the second generation of utuja ojd.) Thus (10) to (12) generations of pure octads arise 
successively and these corporealities are called utupaccaya dhdrasamu((hdnarupa. (These 
are descendants of utuja oja.) (Vs-2-252) 

The practising person must discern both the process by which utujaoja in eye door is 
direct cause to arise pure octad when it is supported by dhdraja ojd and the process by which 
it is spreading into eye as supporting cause (upatthambaka) for successive generations of 
pure octads. 

6. Ahdrapaccaya dhdrasamu((hdnarupa 

The practising person must discern on the process in which utuja ojd called ingested 
kabalikdradhdra is converted to dhdraja ojd by the help of vital nonad and those spreading 
dhdrasamu((hdnarupa throughout body by insight. He must discern on the process in which 
one day ingested nourishment is able to support the production of new pure octads throughout 
(7) days and those spreading dhdrasamu((hdnarupa out the whole body. Then he must 
discern on the process by which the nutriment consisting in preceding pure octad is supported 
by the nutriment consisting in succeeding pure octad produced by nutriment. Then he must 
discern on the process by which the nutriment consisting in preceding pure octad, when it 
reaches to static phase, produces new pure octad. This kind of pure octad is called 
dhdrapaccaya dhdrasamu((hdnarupa. (It is the first generation of ahdraja ojd.) The 
nutriment consisting in that pure octad, when it gets supporting factor of nutriment consisting 
in succeeding pure octad produced by nutriment, also produces new pure octad again. (It is 
the second generation of dhdrajaojd.) Thus (10) to (12) generations of pure octads arise 
successively and these are called dhdrapaccaya dhdrasamu((hdnarupa. (These are 
descendants of dhdrajaojd.) (Visuddhi-2-251) 

PAGE-712 


Special notes 



While one is discerning on arising of aharajariipa , one should not suggest the fact 
that new pure octad arises as a result of combination of two corporeal units each other. He 
must distinguish and scrutinize on the nature of arising of new pure octads by 

1. kammaja oja consisting in eye-decad, body-decad and sex-decad, 

2. cittaja oja consisting in pure octad produced by mind, 

3. utuja oja consisting in pure octad produced by temperature, when theses three kinds of 
oja are supported by aharajaoja and 

4. he must scrutinize on the nature of arising of new pure octad through preceding 
aharajaoja when it is supported by nutriment of succeeding aharajarupa. 

The practising person must discern on both each corporeal unit produced by four 
origins, which is able to produce new pure octad by means of direct cause (janaka satti ), and 
respective corporeal unit which is able to support by means of supporting cause 
(upatthambhaka satti ), in order to see the ultimate nature of each corporeal unit after 
breaking down their compactness of corporeality respectively. Then he must scrutinize and 
keep in mind every newly produced pure octad in order to see ultimate nature of 
corporealities. 

Bifurcate phenomenon of arising of new pure octads 

As mentioned above, the practising person discem on eye-decad, body-decad, sex- 
decad, pure octad produced by mind, pure octad produced by temperature, pure octad 
produced by nutriment in eye-door separately. In every coiporeal unit, two kinds of ultimate 
corporeal dhammas , i.e., 

1. the fire-element (tejodhdtu) and 

2. the nutriment (oja), are capable of producing new pure octads. The fire-element is also 
able to produce new pure octad when it is supported by upadinnaka kammajarupa. 
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The nutriment is also able to produce new pure octad when it is supported by 
upddinnaka kammajarupa, according to explanation found in Visuddhimagga, 2-251, i.e., 
“ upddinnam kammajarupam paccayam labittvd , \ He must recognize on the fact that 
“generally the fire-element and nutriment consisting in every corporeal unit, when those 
reach to static phase, are able to produce bifurcating phenomenon of new pure octad. 

In this case, it is intended to say “generally” for production of new pure octads up to 
(4) to (5) generations successively, but the last pure octad with both fire-element and 
nutriment is unable to produce new pure octads, due to lack of efficiency. 

Explanation found in Mahd(Ikd 

Pdli Quotation (MahdfT-2-401) 

In this case, as the commentator explained separately the nature of arising of 
kammapaccaya dhdrasamuffhdna kammapaccaya utusamuffhdna, which are second 
generation of pure octads and not produced by kamma, similarly it should be explained in 
separately on nature of arising of pure octad by means of whether 

1. kammajdhdrasamuffhdnautu .... or 

2. kammaja utusamuffhdndhdra ... or 

3. kammapaccaya cittajdhara ... or 

4. utusamuffhdnautudhdra, said by noble teachers. (Mahdfl-2-401) 



In order to be discerned nature of arising of those kinds of pure octads, summery of 
way of discerning will be presented as follows. 

Six kinds of corporeal units existing in eye-door will be explained as an example. 
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1. Kammajatejo (= fire-element) consisting in eye decad, when it reaches to static phase, 
produces new pure octad with the help of upadinnaka kammaja rupa. It is called 
coiporeality produced by temperature which is supported by kamma (kammapaccaya 
utusamutthdna riipa). The fire-element is also included among (8) kinds of coiporealities 
within that new pure octad and it is called kamma paccaya utusamutthdna tejo. Similarly the 
nutriment is also included among (8) kinds of corporealities within that new pure octad and it 
is called kammapaccaya utusamutthanaoja. 

1. That kammapaccaya utusamuffhdnatejo produces new pure octad called utupaccaya 
utusamutthdna rupa when it reaches static phase. (Vs-2-252) 

2. That kammapaccaya utusamutthdnaojd also produces new pure octad called utupaccaya 

dhdrasamuffhdna rupa when it reaches to static phase. (Vs-2-252) 

In other words, it is really, called kammajautusamuffhdndhdraja rupa. (Mahdfl- 2-401) 

These processes are nature of arising of two kinds of pure octads, i.e, 

1. utusamutthdna rupa, 

2. dhdrasamuffhdna rupa, from kammapaccaya utusamuffhdna rupa. He must discern on 
bifurcation of pure octads by insight knowledge. 

Then the fire-element and nutriment are consisting in pure octad of utusamuffhdna 
rupa , shown in number (1) kind, and the fire-element produces new pure octad called 
( utupaccaya) utusamutthdna utujarupa. 

The nutriment also produces new pure octad called ( utupaccaya) utusamutthdna 
dhdraja rupa. (Mahdfi- 2-401) Thus, (4) to (5) generations of pure octads or more than those 
times of generations arise successively. Therefore, one must discern on bifurcating 
phenomenon of pure octads from fire-element and nutriment of each generation of pure 
octads by insight knowledge. 

This is the process of bifurcation depending upon the fire-element consisting in 
eyedecad. 
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The nutriment consisting in eye-decad, if it is supported by dhdraja oja, produces 
new pure octad called dhdrapaccaya dhdrasamuffhdna rupa. (Vs-2-251) In other words, it 
produces new pure octad called kammapaccaya dhdrasamutthdna rupa. (Vs-2-250) 

That pure octad also consists of both the fire-element and nutriment. 

1. The fire-element consisting in dharapaccaya dhdrasamuffhdna rupa, also produces new 
pure octad called utusamuffhdna rupa (kammajdhdrasamufthdna iitusamufthdna rupa). 
(Mahdji- 2-401) 

2. The nutriment consisting in ahdrapaccaya dhdrasamuffhdna rupa, also produces new 
pure octad called dhdrasamuffhdnarupa (kammajdhdrasamuffhdna dhdrasamuffhdna 
rupa). 

Then each pure octad produced by either the fire-element or nutriment consists of the 
fire-element and nutriment which are able to produce new generation of pure octads, resulting 
in bifurcating phenomenon of pure octads successively. The practising person must discern 



on (4) to (5) generations of pure octads with bifurcating phenomena, or more than those times 
of generations of pure octads by insight knowledge. 

This is bifurcating nature of arising of pure octads depending upon, 

1. the fire-element, 

2. the nutriment consisting in eye decad. 

Thus those bifurcating processes of pure octads must be discerned in remaining 
corporeal units, i.e., body-decad, sex-decad, pure octad produced by mind, pure octed 
produced by temperature, pure octad produced by nutriment, in eye door similarly. 
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Those corporealities produced by consequence consciousnesses, i.e, receiving 
(sampaficcana), investigating ( santlrana ), registering (tad-drammana ), life-continuum 
(hbavanga), which arise depending upon heart-base, are called kammapaccaya 
cittasamuffhdna rupa (= the corporeality produced by mind which is supported by kamma). 

(Vs-2-249) 

That pure octad called kammapaccaya cittasamuffhdna rupa consists of nutriment. 
When it reaches to static phase, that nutriment produces new pure octad called 
kammapaccaya cittajdhdrasamuffhdna rupa. (MahdfT- 2-401) 

Special notes 

Those explanations mentioned above are the nature of arising of corporealities by 
means of inseparation of utusamuffhdna rupa and dhdra samuffhdna rupa within one 
corporeal unit. Mahdfikd Sayadaw explained significance of kammajaojd as follow. 

Pali-Quotation (MahdfT- 2-401) 

In various utusamuffhdna and dhdrasamuffhdna rupa mentioned above, if the 
nourishment derived from kammajarupa (= kammaja ojd) is supported by supreme 
nutriment, such as deva’s nutriment, it is unable to say that more than (4) to (5) generations 

of pure octads can not arise successively. It is right._it will be explained as either “(10) 

to (12) generations of pure octads arise successively” (ys-2-251) or “thus continuity of 
utupaccaya utusamuffhdna rupa arise for a long time as a group of anupddinna rupa ” (Vs- 
2-252). (MahdfT- 2-401) 
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4.60 Six doors- six locations 

It has been explained how to discern the ultimate nature of corporealities consisting in 
corporeal units produced by kamma, mind, temperature, nutriment, in eye door, by 
penetrative knowledge respectively. In eye door, corporeal units are of (6) kinds qualitatively 
but numerous corporeal units quantitatively for each kind. As mentioned above, among 
corporeal units produced by kamma, vital nonad (jTvita navaka kaldpa) is also included in 
each doors. The practising person must understand remaining doors in similar way. 

After understanding on way of discerning on corporealities in eye door, he can easily 
understand remaining doors and (42) bodily parts similarly. Discern and keep in mind each 
ultimate nature of corporealities of (6) sense-doors respectively. 



Suggestion for meditators 

Firstly, the practising person must discern and keep only corporeal dhamma in mind 
by means of the following cascade of analysis, 

1. Firstly corporealities produced by kamma (kammaja rupa) in (6) doors must be 
discerned, 

2. then corporealities produced by mind ( cittaja riipa) in (6) doors, 

3. then corporealities produced by temperature ( utujarupa ) in (6) doors, 

4. then corporelities produced by nutriment ( dhdrajarupa ) in (6) doors. 

If it is achieved to discern and keep in mind as mentioned above by cascade of 
analysis, it is easier to discem for both teachers and meditators who practically discern on 
corporealities. For a beginner who discerns utujarupa and dhdraja rupa can face with a little 
difficulty. However if he experiences to discern each kind one after another, then he is able to 
discern both utujarupa and dhdrajarupa simultaneously. As mentioned above, bifurcating 
nature of arising of pure octads from both utujarupa and dhdrajarupa, must be scrutinized 
by penetrating knowledge gradually. 

He must discern and keep in mind various coiporealities which are consisting in .... 

1. (6) kinds of corporeal units, (54) kinds of corporealities in eye door, 

2. (6) kinds of corporeal units, (54) kinds of coiporealities in ear door, 

3. (6) kinds of corporeal units, (54) kinds of corporealities in nose door, 

4. (6) kinds of corporeal units, (54) kinds of corporealities in tongue door, 

5. (5) kinds of corporeal units, (44) kinds of corporealities in body door, 

6. (6) kinds of coiporeal units, (54) kinds of coiporealities in the heart which, are 
dependence of mind door respectively. 
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The practising person must discern and scrutinize nature of arising of each corporeal 
dhamma systematically as mentioned above. Especially the production of utujarupa and 
dhdraja rupa depend on quantities of kammaja rupa and cittaja rupa and those can arise 
many times. After it is successful to discern corporeal dhamma in (6) doors, one must 
continue to discern corporealities found in (42) bodily parts which belongs to body door. 

Discern and keep in mind as corporeal dhamma 

Pdli-Quotation (Vs- 2-223) 

After discerning and keeping in mind (54) kinds of ultimate nature of corporealities in 
each door, he must generalize and take into heart as “this is corporeal dhamma ” or “corporeal 
dhamma, corporeal dhamma ” by taking the object of nature of change and alteration of 
corporealities. When all corporealities in (6) doors can be generalized and kept in mind as a 
whole, he must take into heart as “corporeal dhamma, corporeal dhamma in similar way. 
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4.61 Four great elements meditation, detailed account in (42) bodily parts 
4.61.1 PathavTkotthdsa (20), which are the earth-element predominated 


(a) Taca pancaka 




1. kesd = hair = 44 

2. lomd = bodily hair = 44 

3. nakhd = claw and nail = 44 

4. dantd = tooth = 44 

5. taco = skin (ectoderm + endoderm) = 44 


(44) kinds of corporealities 

These (44) kinds of corporealities found in hair etc.. are as follows. 


(1) bodydecad = 10 

(2) sex decad = 10 

(3) pure octad produced by mind = 8 

(4) pure octad produced by temperature = 8 

(5) pure octad produced by nutriment = 8 

total = 44 

(b) vakka pancaka 

6. mamsam = flesh = 44 

7. nhd.ru = sinew = 44 

8. atfhi = bone = 44 

9. atihimihjam = bone marrow = 44 

10. vakkam = kidney = 44 

(c) papphasapahcaka 

W.hadayam = heart = 44 

Yl.yakanam = liver = 44 

13. kilomakam = pleura = 44 

14. pihakam = spleen = 44 

15 .papphdsam = lung = 44 
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Kilomakam = pleura 


There are two kinds of pleurae, i.e., covering plura and uncovering pleura. The 
covering plura can be found in upper part of body while uncovering plura, both upper and 
lower parts of body. The covering plura is situated as covering around heart, kidney etc., 
while uncovering one is situated under endoderm as network of flesh and it acts as a kind of 
glue by which Hesh is connecting with endoderm of skin. Both kinds of pleurae consist of 
(44) kinds of corporealities. ( Vs-2-248, 249) 

(d) matthaluhgapahcaka 


16. antam 

= alimentary canal 

= 44 

17. antagunam 

= mesentery 

= 44 

18. udariyam 

= newly ingested food 

= 8 

19. karlsam 

= faeces 

= 8 

20. matthalungam 

= brain 

= 44 



Both newly ingested food and faeces consist of only pure octad produced by 
temperature and then it consists of (8) kinds of ultimate nature of corporealities. These (20) 
kinds of bodily parts, mentioned above, are the earth-element predominant ones called 
pathavTkoiihasa. 

Antagunamti antabhogaiihanesu bundhanam. (Vs-1250) 

= As a string that binds circular coiled rope which is used as door mat not to loose, 
mesentery that binds coiled bowel in the coelom is called antaguna. (It is not a part of 
alimentary canal.) This is because the fact that anta means along with alimentary canal which 
extends from the mouth to the anus. ( Vs-l-249 ) 

4.61.2 Apokoiihasa (12) kinds which are predominated with the water-element 


(a) meda chakka 

1. pittam 

= bile 

= 44 

2. semham 

= phlegm 

= 44 

3. pubbo 

= pus 

= 8 

4. lohitam 

= blood 

= 44 

5. sedo 

= sweat 

= 16 

6. medo 

= fat 

= 44 


Bile (pittam) 

There are two kinds of bile, i.e., baddha (= bile salt) and abaddha (= bile secretion). 
Bile salt is present in the gall bladder which lies between two lobes of liver while bile 
secretion spreads throughout body. Bile secretion is bitter taste liquid, and a group of 
coiporeal units. Both kinds of biles have (44) kinds of nature of coiporealities. (Vs-2-252) 
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Pus (pubbo) 

It usually exists in a pore of wound. It is pure octad produced by temperature, and it 
consists of (8) kinds of nature of corporealities. 

Blood (lohitam) 

There are two kinds of blood, i.e., sannicitalohita = uncirculating blood inside heart, 
liver etc, and samsarana lohika = circulating blood inside blood vessels and capillaries 
throughout body. Both kinds have (44) kinds of ultimate nature of corporealities. 

Sweat ( sedo ) 

It is produced by mind and consists of pure octad produced by mind. It is also 
produced by temperature and consists of pure octad produced by temperature. Thus it consists 
of (16) kinds of ultimate nature of corporealities. 

(b) muttachakka 


7. assu 

= tear 

= 16 

8. vasd 

= sebum 

= 44 

9. khejo 

= spittle 

= 16 

10. sihghdnikd 

= snivel 

= 16 

11 . lasikd 

= synovia 

= 44 

12. muttam 

= urine 

= 8 



Tear ( assu ) 

Tear is produced by not only mind but also temperature. Therefore, it consists of (16) 
kinds of ultimate nature of corporealities as pure octads produced by mind and temperature. 

Sebum ( vasd ) 

The semifluid secretion of the sebaceous gland lying in the dermis of the skin and that 
gland opens into a hair follicle. It consists of (44) kinds of ultimate nature of corporealities. 
Saliva (khelo) and snivel (sihghanika) 

Spittle and snivel are produced by not only mind but also temperature. Both kinds 
consist of pure octads produced by mind and temperature and then (16) kinds of ultimate 
nature of corporealities can be found in each kind. 

Synovia (lasika) 

A clear, visied lubricating fluid secreted by membranes in joint cavities, sheaths of 
tendons, and bursae, is called synovia. It consists of (44) kinds of ultimate nature of 
corporealities. 

4.61.3. Tejokofthasa (4) kinds which are predominated with the fire-element 


1. santappanatejo = severely burning heat, like malaria with alternate fever = 33 

2. jlranatejo = burning heat that brings forth maturing and decaying body = 33 

3. dahatejo = heat that bums thoroughly vicinity where it arises = 33 

4. pacakatejo = digestive heat which is the fire-element of vital nonad = 9 


These (4) kinds of tejokoUhdsa have no form and shape but different from 
pathavlkoiihdsa and dpakoifhdsa which have form and shape. These are a group of corporeal 
units of non-transparent ones, and are consisting (33) kinds of coiporealities, as follows. 
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1. vital nonad = 9 

2. pure octad produced by mind = 8 

3. pure octad produced by temperature = 8 

4. pure octad produced by nutriment = 8 

total =33 

In this case, vital nonad is a non-transparent corporeal unit produced by previous 
kamma, and it consists of vital controlling faculty as ninth factor. Pdcaka tejo is the fire- 
element called udareggi which is able to digest food in stomach, intestine etc.,. Thus pdcaka 
tejo koiihasa consists of vital nonads only. 

4.61.4. Ydyokoithdsa (6) kinds which are predominated with the air-element 


1. uddhahgamdvdtd = ascending air =33 

2. adhogamdvdtd = descending air =33 

3. kucchisaydvdtd = the air existing in the coelom external to vowel = 33 

4. koiihdsaydrdtd = the air inside the vowel = 33 

5. ahgamahgdnusdrinovdtd = the air inside the vessel, which circulates in 

various organs =33 

6. assaso passaso = in-breath and out-breath = 9 



Pali-Quotation (Vs-1-345, 346 ) 


According to explanation of commentary, in those (5) kinds of vayokofihasa from 
udahgamavata to ahgamahganusarino vdtd, each consists of (4) kinds of corporeal units 
and (33) kinds of corporealities, as follows. 


1. vital nonad = 9 

2. pure octad produced by mind = 8 

3. pure octad produced by temperature = 8 

4. pure octad produced by nutriment = 8 

total =33 


Those in-breath and out-breath are a group of corporeal units called sound nonads 
produced by mind ( cittajasaddanavaka kalapa), consisting of sound as ninth factor. 
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4.62 Way of discerning on (42) bodily parts 
Hair 

During disceming on the four great elements of hair, the practising person must 
emphasize interior part of hair, which is called follicle in order to see (5) kinds of corporeal 
units. Exterior part of hair lacks body decads. When he can see (5) kinds of coiporeal units, 
(44) kinds of ultimate nature of corporealities within those corporeal units must be 
scrutinized and analyzed one by one. If he is unable to see corporeal units by merely 
discerning on four great elements, he must develop concentration again and try to see space 
element inside the clear mass of four great elements. Then coiporeal units can be seen and he 
must analyze on (44) kinds of ultimate nature of corporealities. One must recognize bodily 
hair in similar way. 

Nail and claw 

The paractising person emphasize on interior parts of nails and claws because body- 
decads are absent in exterior part of each nail and claw. 

During disceming on remaining bodily parts, Tirstly try to see each bodily part and 
then discem on the four great elements consisting in it. After seeing corporeal units clearly, 
he must analyze on the ultimate nature of corporealities and keep in mind thoroughly. 

Due to presence of each two kinds of bile and blood, he must discem and keep in 
mind (44) kinds of corporealities consisting in both kinds thoroughly. 

Tejokoiihasa 

During discerning on tejokoHhdsa, due to absence of shape of those bodily parts, he 
must scrutinize corporeal units which are predominated with the fire-element ( tejo ). If 
santappanatejo and ddhatejo are unapparent in insight knowledge, he must take into heart 
past experiences with malaria or any kind of severe sick and then he must discern corporeal 
units which arise during malaria or severe sick. He will understand easily. 

Vdyokoifhdsa 

Firstly, the practising person must try to see the air which is intended to be discerned 
by the aid of light produced by concentration. Then the four great elements of those bodily 
parts must be emphasized. Then corporeal units can be seen easily. If he is unable to see 
corporeal units, he must emphasize the space-element inside clear block of four great 
elements. Then he must analyze coiporeal units and keep in mind ultimate nature of 



corporealities consisting in each corporeal unit. It is very wonderful and respectable on the 
fact that the Buddha’ s Abhidhamma is very profound and precise teaching which shows both 
ascending air and descending air consist of (33) kinds of ultimate nature of corporealities. 
Actually, ways of discerning on ultimate nature of these kinds of bodily parts is the sphere of 
insight knowledge of the Supreme Buddha and his noble disciples only. 
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These corporealities existing in (6) doors and (42) bodily parts are deserving to 
discern and generalize by three general characteristics, i.e., anicca, dukkha, anatta and those 
are called sabhava riipa (natural corporeality with apparent basic structure), salakkhana 
riipa (corporeality with general character), ruparupa (real corporeality), sammasana riipa 
(corporeality which is deserving to be discerned and grasped). 

4.63 Various kinds of corporeal units 

By means of producing causes, there are four kinds of corporeal units as follows. 

1. kammaja riipa kaldpa = corporeal units produced by kamma = (9) kinds 

2. cittaja riipa kalapa = corporeal units produced by mind = (8) kinds 

3. utuja rupa kaldpa = corporeal units produced by temperature = (4) kinds 

4. dharaja rupa kalapa = corporeal units produced by nutriment = (2) kinds 

There are (23) kinds of corporeal units totally. 

4.63.1 Corporeal units produced by kamma (9) kinds 

(1) cakkhhu dasaka kalapa = eye-decad 

(2) sota dasaka kalapa = ear-decad 

(3) ghdnadasaka kalapa = nose-decad 

(4) ji vh ddasakakaldpa = tongue-decad 

(5) kayadasaka kalapa = body-decad 

(6) itthibhava dasaka kalapa = female sex-decad 

(7) pumbhavadaska kalapa = male sex-decad 

(8) hadaya vatthu dasaka kalapa = base-decad 

(9) jivitanavaka kalapa = vital-nonad 

These (9) kinds of corporeal units are produced by previous kamma and are real 
corporeality which are deserving to discern as objects of vipassana practice. 

4.63.2 Corporeal units produced by mind (8) kinds 

(1) cittaja suddhaiihaka kalapa = pure octad produced by mind, with nutriment as (8)th 
factor 

(2) kayavihhatti navaka kaldpa = bodily expression nonad (basic (8) factors + bodily 
expression = 9) 
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(3) lahuta deka dasaka kalapa = unidecad with physical agility etc., (basic (8) factors + 
physical agility + physical elasticity + physical adaptability =11) 



(4) kayarinnatti lahutadi dvadasaka kalapa = duodecad with bodily expression, physical 
agility etc. (basic (8) factors + bodily expression + physical agility + physical elasticity + 
physical adaptability =12) 

(5) vacTvihhatti dasaka kalapa = sounddecad with verbal expression as (10) factors (basic (8) 
factors + sound +verbal expression) 

(6) vacTvihhatti sadda lahutadi terasaka kalapa = tridecad with verbal expression + sound, 
physical agility etc. (basic (8) factors + verbal expression + sound + physical agility + 
physical elasticity + physical adaptability =13) 

(7) (assasa-passasa) cittaja saddanavaka kalapa = soundnonad produced by mind (of 
inbrath-outbreath) = (basic (8) factors + sound = 9) 

(8) (assasa-passasasa) saddalahutadidvadasaka kalapa = duodecad with sound (of inbreath- 
outbrath), physical agility etc. (basic (8) factors + sound + physical agility + physical 
elasticity + physical adaptability =12) 

In the Compendium of Philosophy (Abhidhama((ha sahgaha), only (6) kinds of 
corporeal units produced by mind are expressed. However, in the Visuddhi magga, it is 
explained that the in-breath and out-breath are corporealities produced by mind, assasa 
passasa citta samuffhanava, ( Vs-l-346 ), and there are (8) kinds of corporeal units produced 
by min, indeed. 

Pali Quotation (Vs-2-223) 

According to Visuddhi magga, the bodily part called the in-breath out-breath are only 
a group of corporeal units called nonad with sound as ninth factor. Some noble teachers 
assumed that this bodily part should be varied two kinds. Sometimes breathing is very nice, 
agile, accommodate and adaptable. Sometime, breathing is not nice, not agile, non- 
accommodate and unadaptable. Thus the inbreath-outbreath varies as two kinds depending on 
presence of physical agility etc or not, resulting in arising of (8) kinds of corporeal units 
produced by mind. 

It is better to discern these kinds of corporeal units for a meditator who has well 
experienced to discern corporealities of (6) doors, (42) bodily parts previously. Only when 
the real corporealities had been discerned up to the ultimate nature by penetrate insight 
knowledge can a meditator discern easily non-real corporealities or those corporeal units with 
non-real corporealities. 

(1) Cittajasuddhaffhaka kalapa 

The practising person must discern pure octad produced by mind with nutriment as 
(8)th factor similar to ways of discerning on cittaja rupa in (6) doors, (42) bodily parts. 
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(2) Kayavihhatti navaka kalapa 

After emphatic taking into heart the life-continuum he must try to bend and stretch 
fore-finger. 

The practising person must discern the nature of arising of many corporeal units 
called pure octads which are produced by mind which causes to bend or stretch forefinger. He 
must continue to discern pure octads produced by mind which are spreading toward fore- 
finger. At that time the shape of fore-finger will be disappeared and only pure-octads can be 
seen in his insight know ledge. Then he must scrutinize those pure octads produced by mind 
with bodily expression which intends to bend or stretch continuously. When it can be found 



in the insight knowledge, those corporeal units are called bodily expression nonads (kaya 
rinnatti naraka kalapa). 

(3) lahuta dasaka kaldpa 

He must discern pure octads produced by mind previously. Then he must discern 
those corporeal units associated with non-real corporealities, i.e., physical agility, physical 
elasticity physical adaptability by insight knowledge. 

(4) kdyarinnattilahutddi dvddasaka kalapa 

The practising person must discern bodily expression nonad previously. Sometimes it 
is agile, elastic and adaptable to bend or stretch fore-finger. At that time, bodily expression 
nonads associated with physical agility can be seen by penetrative insight. If it is not 
associated by those three special expression corporealities (yihhatti rupa), the gesture of 
bend or stretch is not agile, non-elastic and not adaptable, resulting in appearance as only 
bodily expression nonads in the insight knowledge. Remaining gestures such as walking, etc., 
must be discerned similarly. During discerning on four deportments (iriyapatha) and practice 
of clear comprehension (sampajahha), he must scrutinize those two kinds of corporeal units, 
kdyavihhuitti navaka kalapa and kdyavihhatti lahutddidvadasaka kalapa because those 
corporeal unit are predominant in those gestures. 

(5) vacTvihhatti dasaka kalapa 

The meditator must on his bhavanga mind clear-element (= life-continuum) and 
recite ‘A, ‘B’, etc, by insight knowledge. He must discern nature of continuous arising of 
pure octads produced by mind which are spreading to larynx. Then the sounds of A, B can 
arise in larynx where body-decads, etc., are existing as continuity of corporeality. When the 
earth-element consisting in pure octads produced by mind strike together with the earth- 
element consisting in body decads of the larynx with the help of the air-element, the sounds 
of ‘A’, ‘B’ arise as a result. The verbal expression which intends to say A, B also associates 
with those corporeal units. Thus vacTvihhatti dasaka kalapa (sound decads with verbal 
expression) arise in the larynx which is consisting of the vocal cords enveloped in folds of 
mucous membrane. He must discem the nature of arising of sounds of remaining alphabets 
and their origins of sounds similarly. 
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(c) vacTvihhatti sadda lahutadi terasaka kalapa. 

Sometimes it is agile, elastic and adaptable to recite A,B. Thus physical agility, 
physical elasticity and physical adaptability are also associated with sound decads verbal 
expression, resulting in arising of tridecads with verbal expression, sound, physical agility, 
etc., in the larynx. Sometimes, it is not agile, non-elastic, not adaptability to recite A, B. Then 
it lacks physical agility etc and only sound-decads with verbal expression (vacTvihhatti 
dasaka kalapa) arise in the larynx. 

Kammaja pathavT (the earth-element produced by kamma) consisting in corporeal 
units of sound producing site is similar to gong. The earth-element produced by mind 
cittajapathavT consisting in pure octads which are spreading to sound producing site are 
similar to a mallet. The gesture striking the gong is similar to verbal expression 
(vacTvihhatti). That verbal expression is produced by cittajavayo (the air-element produced 
by mind) which is produced by mind wishing to bring forth such kind of sound of alphabet. 
Thus one must discern sound of speech which are produced by corporeal units with 



predominant air-element while the latter are spreading to larynx or other sound producing 
site. 


(7) ( assasa-passasa ) cittaja sadda navaka kalapa 

The practising person must discern sound nonad produced by mind (of inbreath- 
outbreath) called the nature of arising of in-breath out-breath by mind. He must discern the 
air existing in the respiratory tract previously. Then he must discern the four great elements 
of inbreath-outbreath. When the concentration becomes powerful, the corporeal units can be 
found by penetrative insight. If those corporeal units can be analyzed, (9) kinds of nature of 
corporealities including sound of breath can be found. The sound of breath is brought fourth 
by the earth-element consisting in corporeal units of respiratory tract, which are struck by the 
earth-elements consisting in corporeal units of inbreath-outbreath respectively. He must 
scrutinize and analyze the nature of arising of pure octads produced by mind in the 
respiratory tract, the sound of breath produced by striking of earth-element consisting in two 
kinds of corporeal units and he must discern each corporeal unit consisting of (9) factors 
including sound and basic (8) factors. 

If he is unable to see corporeal units of in-breath and out-breath which are arising in 
the respiratory tract but only clear mass of four great elements can be seen, he must 
emphasize the space-element within that clear mass of four great elements. Those corporeal 
units of in-breath-out-breath can be seen easily. It is essential to attain the help of light 
produced by concentration. 

Sometimes it is agile, elastic and adaptable to breathe. Thus physical agility, physical 
elasticity and physical adaptability are also associated with sound nonads, resulting in ability 
to see duodecads with sound, physical agility etc, in the respiratory tract. Sometimes, it is not 
agile, non-elastic and not adaptable to breathe. Then it lacks physical agility etc, and only 
sound nonads arise in the respiratory tract. 

Among these corporealities, bodily expression, verbal expression, physical agility, 
physical elasticity, physical adaptability and the space-element are non-real corporealities. 
These corporealities, therefore, are not deserving to discern and generalize by vipassand 
knowledge. However, it is instructed to discern and keep in mind these non-real 
corporealities in Ndmarupapariccheda Ndna stage, according to Visuddhimagga-2-225. 
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4.63.3 Corporeal units produced by temperature, (4) kinds. 

(1) suddhaithaka kalapa = pure octad produced by temperature 

(2) sadda navaka kaldpa = sound-nonad with sound as ninth factor 

(3) lahutddeka dasaka kalapa = unidecad with physical agility etc... 

(4) sadda lahutadi dvadasaka kaldpa = duodecad with sound, physical agility etc... (basic 
(8) factors + sound + physical agility + physical elasticity + physical adaptability =12) 

Among these corporeal units, pure octad and sound-nonad are real corporealities 
which are deserving to discern and generalize by vipassand practice. Pure octads can be 
found in (6) doors, (42) bodily parts where utuja rupa are available. Sound-nonad is 
consisting of sound as ninth factor, such as internal sound of stomach. These two kinds of 
corporeal units can be found in both internal and external inanimate world. 

Those corporeal units of number (3) and (4) are associated with non-real 
corporealities which are not deserving to discern and generalize by vipassand practice. Thus, 
pure octad and sound nonad only are deserving to discern as objects of practice and he must 



discern those corporealities in similar way as shown in previous explanation on utujariipa. 
Unidecad and duodecad are corporeal units which are deserving to discern in the stage of 
namarupa pariccheda hdna. Those two kinds of corporeal units can not be found in external 
inanimate world but in animate world only. 

4.63.4 Corporeal units produced by nutriment, (2) kinds 

(1) suddhatfhaka kalapa = pure octad produced by nutriment 

(2) lahutadeka dasaka kalapa = unidecad with physical agility etc... (basic (8) factors + 
physical agility + physical elasticity + physical adaptability =11) 

Among these corporeal units, pure octad can be found in (6) doors, (42) bodily parts. 
These corporealities are real ones which are deserving to discern and generalize by vipassand 
practice. 

Unidecad with physical agility etc, is associated with non-real coiporealities which 
are not deserving to discern and generalize by ripassand practice. However, this kind of 
corporeal unit must be discerned in the stage of ndmarupa paricchedahdna. Both kinds can 
be found in only internal or external animate world but not inanimate world. 
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4.63.5 Three kinds of sounds 

There are three kinds of sounds as follows. 

1. sound of breathing = (inbreath-outbreath) (a) sound nonad (b) duodecad with sound, 
physical agility etc.... 

2. sound of speech + (a) sound-decad with verbal expression as tenth factor (b) tridecad with 
verbal expression, sound, physical agility etc .... 

3. intemal sound of stomach, etc... = sound-nonad produced by temperature 

Thus three kinds of corporeal units with sound can be found in both intemal and 
external animate world. In extemal inanimate world, however, there are only sound-nonads 
produced by temperature such as thunder, wind sound, etc... The meditator who wants to 
discern these sounds must discern four great elements of the source of sound. When corporeal 
units can be seen, he must analyze those corporeal units, up to the field of ultimate reality. 
For instance, if the sound of thunder is intended to be discerned, he must emphasize four 
great elements of that sound producing site by the help of light produced by concentration. 
He can see only sound nonads produced by temperature by insight knowledge. If sound of 
bird is intended to be discerned, he must emphasize four great elements of bird's sound 
producing site, syrinx, previously. When corporeal units can be seen, he must analyze it 
thoroughly. When vipassand practice is intended to be carried out, verbal expression 
coiporeality ( vacTvihhatti rupa ) must be excluded. (Discerning on sound of breathing has 
been explained in previous pages). 

4.64 Characteristic corporealities (lakkhana rupa) must be discerned 
1. upacaya-santati 

The Buddha preached (2) kinds of nature of arising of real corporealities depending 
on individual preference, i.e., upacaya, santati. He must discern nature of upacaya by taking 
objects of phenomena of arising of real corporealities during the period from beginning of the 



pafisandhi to matured controlling faculties. The arising nature of real corporealities in recent 
(6) doors, (42) bodily parts is called santati. 

l.jarata (decaying) 

The static phase (jhiti khana) of all real corporealities is called jaratd (decaying). 

3. aniccatd (perishing) 

The perishing phase ( bhahga) of all real corporealities is called aniccatd. 
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Thus, he nrust keep in mind santati, jaratd, aniccatd by taking the object of arising, 
static, and perishing-phases of real corporealities within eye-decad etc. He must discern and 
keep in mind each corporeal unit of remaining doors, bodily parts, similarly. Then he nrust 
discern the arising phase, static phase and perishing phase of all real corporealities consisting 
in (6) doors, (42) bodily parts as a whole. He must keep in mind arising phase, static phase 
and perishing phase of all real corporealities which are arising during the period from 
beginning of pajisandhi to the period when controlling factors are completely matured in 
him. 

These explanations are presented as mentioned in Visuddhimagga- 2-225, in order to 
keep in mind all real and non-real corporealities for the stage of namarupa paricchedahdna 
and purification of view. ( di((hivisuddhi). 

During disceming on real corporealities, the meditator will find non-real 
corporealities as unavoidable condition. 

Therefore when real corporealities are intended to be discerned, non-real corporealities are 
inseparable and the latter must be kept in mind simultaneously. However, according to 
Visuddhimagga-2-225, it is explained as follows. 

1. (a) Bodily expression and verbal expression corporealities are merely rnode of intimation of 

real coiporealities produced by mind. 

(b) Those non-real corporealities, i.e, upacaya, santati, jaratd and aniccatd are merely 
nrode of arising phase, static phase and perishing phase of all real corporealities 
produced by four origins. 

2. Physical agility, physical elasticity and physical adaptability are merely mode of 
distinct feature of corporealities produced by mind, temperature and nutriment. 

3. Space-elenrent is merely the nature of factor of separation among corporeal units so as 
not to mix together, but not real corporeality. 

These corporealities are not deserving to discern and generalize by nreans of three 
general characteristics as the objects of vipassana knowledge. Although these are not 
deserving to practise like this, due to occurrence of mode of intimation and distinct feature of 
real corporealities, and occurrence of factor of separation of corporeal units, these are 
deserving to reach designation as “Corporeality” ( rupa ). (Ts-2-252) 

Among those (28) kinds of corporealities, (4) kinds of characteristic corporealities 
(lakkhana rupa) are called nakutocisamutthdna rupa which are not produced by any factor. 

4.65.1 Suggestion for practising persons 

According to Mahagopdlaka Sutta, Mulapanndsa (M-1-280, 286) and explanations 
found in that commentary, the practising person who wants to attain the Path-Knowledge, the 
Fruit-Knowledge and nibbana must be able to discern (28) kinds of corporealities by means 
of both qualitatively and factors of arising (samutthdna), such as. 
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1. which kinds of corporealities are produced by kamma, 

2. which kinds of corporealities are produced by mind, 

3. which kinds of corporealities are produced by temperature, 

4. which kinds of corporealities are produced by nutriment and 

5. which kinds of corporealities are not produced by any factor, etc... 

Because of this explanation, it has been presented how to discem and keep in mind 
(28) kinds of coipoirealities with their factors of arising systematically. Then it has been 
explained in Visuddhimagga, in order to discem those corporealities commonly as a whole, 
as follows. 

4.65.2 Discern all corporeal dhamma commonly as a whole 
Pali-Quotation (Es-2-223) 

The practising person must discern all kinds of corporeal dhammas existing in (6) 
doors, (42) bodily parts, as “this is corporeal dhamma ” through taking object of unique 
character of “change and alteration”. 

According to this explanation, the meditator must discern as “corporeal dhamma, 
corporeal dhamma ” by seeing (54) or (44) kinds of corporealities situating in each door and 
each bodily part previously. Then all corporealities of (6) doors and (42) bodily parts must be 
discerned as “corporeal dhamma, corporeal dhamma" , commonly by insight knowledge. 

4.65.3 Summary of practice of rupakammaiihdna 

1. The concentration must be developed successively, (through either practice of 
mindfulness of breathing or any kind of samatha practices). 

2. During developing concentration by taking object of four great elements in order to reach 
access concentration before it is unable to see corporeal units, he must emphasize the 
specific character of each element and discern as “the earth-element, the water-element, 
the fire-element, the air-element.” 

3. When corporeal units are intended to be analyzed, after developing access concentration 
he must scrutinize each ultimate nature of corporeality as ‘the earth-element’, ‘the water- 
element’, ‘the fire-element’, ‘the air-element’, colour, smell, taste, nutriment, life-faculty, 
eye-clear sensitivity.. etc .... 

4. When he is able to generalize commonly by means of the nature of change and alteration 
of whether 

(a) real corporealities, i.e, (54) kinds, (44) kinds, of each door and bodily part, or 
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(b) real corporealities associated with non-real corporealities, or 

(c) all real corporealities of (6) doors, (42) bodily parts commonly, or 

(d) all real corporealities associated with non-real corporealities of (6) doors, (42) bodily 
parts commonly, 

he must be discern and keep in mind through any way of the followings. 

(1) “this is corporeality” “this is corporeality”, or 

(2) “corporeality”, “corporeality”, or 



(3) “corporeal dhamma ”, “corporeal dhamma". 


4.66 The nature of change and alteration 
Pdli-Quotation (Mahdfi- 2-86) (Khajjamya sutta, Sam-2-l\) 

The nature of change and alteration means modification of continuity of 
corporealities, due to opposite factors, such as heat, cold etc. It can be said that it is the nature 
of change and alteration when heat is predominant with the result that continuity of 
corporealities becomes overheat continuously, which is a kind of fever or when cold is 
predominant with the result that continuity of corporealities becomes overcold continuously, 
which is also a kind of fever. It means different phenomena of corporeal condition. In other 
words, the nature of arising of succeeding continuity of corporealities which is different from 
preceding ones and that kind of various modification can be said the nature of change and 
alteration. 

Similarly, the arising processes of corporealities are different between during hunger 
and after meal; between during normal condition and after bitten by insects, scorpions, 
snakes, etc ... or exposured by sunshine etc. 

That kind of modification of corporealities can be said the nature of change and alteration and 
then due to presence of that nature of alteration (ruppana) it is called rupa. 

Alteration of corporealities caused by overcool is very obvious in the hell called 
lokantarika which exists midst of cosmological systems. It is also very obvious in polar 
region called Mahimsaka Division where animals can expire, due to excessive cold. 

Alteration of corporealities caused by overheat is very obvious in the hell called avTci 
which is existing in very deep interior part of the earth. Alteration of corporealities caused by 
hungry is very obvious in the realm of ghost (peta ) (= one kind of four woeful existences 
called apdya) or such place where natural disaster of hunger falls. Alteration of corporealities 
caused by thirst is very obvious in the realm of asura called kalakancikd (one kind of four 
woeful existences called apdya). Malaria is really, a kind of most obvious evidence of 
alteration of corporealities. 
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When the air-element within body changes to worse hand, leg etc., become paralyze; 
it is unable to move hand, leg etc., as a result of paralysis; cardiac blood vessel, cerebral 
blood vessel, etc., become block and breakdown; it will become blind, lame, deafness. 
Alteration of corporealities caused by sunburn is obvious in desert. 

Thus the phenomenon of modification of succeeding continuity of corporealities 
which is different from usual occurrence of preceding continuity of corporealities is called 
the nature of change to worse (ruppana sabhdva). However, due to presence of constant 
specific nature of the earth-element, the water-element, the fire-element, the air-element, such 
as, nature of hardness, Howing, heat, supporting, which are existing in that continuity of 
corporealities, these are called “the ultimate reality” (paramattha). (Sam-A -2-267, 268) 

In mental dhamma, it is also obvious in the arising phenomenon of succeeding 
continuity of mentalities which is different from usual phenomenon of preceding continuity 
of mentalities, due to presence of opposite causes. However it is not so obvious than change 
and alteration of corporealities. Thus it is designated that the corporeal dhamma only has the 
nature of “change and alteration” through common usage. (Mahdfi- 2-86) 



4.67 The Buddha’s philosophical doctrine on physical relations 

As mentioned in above section, it is achieved to present how to discern corporeal 
dhammas taught by the Buddha in Abhidhammd. The practising meditator who is able to 
discern corporeal dhammas up to the field of ultimate reality by penetrative knowledge, will 
understand very profound and subtle philosophical doctrine on physical relations, found in 
Abhidhammd. 

The body of every being is only a group of very tiny sub-particles called corporeal 
units (rupa kaldpa). Each corporeal unit consists of at least (8) kinds of ultimate nature of 
corporealities, i.e., the earth-element, the water-element, the fire-element, the air-element, 
colour, smell, taste, nutriment. Some kinds of corporeal units consist of (9), (10) kinds etc... 
of the ultimate nature of corporealities. 
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Those ultimate nature of corporealities, indeed, are neither sub particles nor mass with 
form and shape but mere ultimate nature of hardness, flowing, heat, supporting etc. When 
those ultimate nature of corporealities, such as, (8) kinds, (9) kinds, etc., are composed in a 
unit they become a very tiny sub particle called corporal unit ( rupa kaldpa). The smallest 
system of ultimate corporealities which can be seen by the eye of wisdom only but not 
normal eye, is called corporeal unit. Only when numerous corporeal units are composed, 
bodily parts, such as (32) bodily parts, (42) bodily parts, etc., can arise as a group. When 
those bodily parts, in turn, are composed proportionally, depending on previous kamma, 
male, female, person, being etc., exist in the aspect of conventional reality (yohara sacca ). 

Thus the fundamental corporealities of human beings are only the nature of hardness, 
flowing, heat, supporting etc. Those kinds of ultimate nature, indeed, are the natural 
dhammas which arise temporarily within very short instant between two kinds of voidness, 
i.e., voidness before arising and viodness just after arising. It is a question that how long does 
it take very short instant? The answer is as follows. 

*ekiccharakkhane kotisatasahassasankhd uppajjittvd nirujjati. (Sam-A-2-295) 

= Within a second the mental dhammas are arising and perishing away about 10 times 
(Tera units). ( Sam-A-2-295) Thus duration of one mind moment ( cittakkhana ) is about one 
picosecond (10' ) only. Corporeal dhamma is (17) times longer than mental dhamma, said 
by the Supreme Buddha. The ultimate corporeality, therefore, has got very short life-span. 
Only when the meditator is able to discem those corporeal dhammas with very short life- 
span by penetrative knowledge, can the knowledge of contemplation of impermanence 
(aniccdnupassand ndna), the knowledge of contemplation of suffering (dukkhd nupassand 
ndna) and the knowledge of contemplation of non-self (anattd nupassand ndna) appear in 
him really. Then the light of non-self will shine marvelously in his knowledge. That light of 
non-self is the supreme essence which can be get only under the Noble Admonishment of the 
Supreme Buddha, indeed. 

However the Noble Path-Knowledge can not arise through discerning mere corporeal 
dhammas as the object of ripassand practice, he must continue to discern and keep in mind 
mental dhammas also according to the commentary of Abhidhamma-1-271. 

Now it would be presented on how to discern four kinds of deportments (iriyapatha) 
and practice of clear comprehension (sampajanna) relating to corporeal dhamma. 
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4.68 Discerning on deportment ( iriyapatha ) and clear comprehension ( sampajanna ) 


These ways of discerning on deportment and clear comprehension can be clear 
understood after five aggregates have been discerned systematically. Here it will be explained 
in brief account for meditators who is able to discern only corporeal dhamma. 

4.68.1 Pdli text related to iriydpatha 
Pdli-Quotation (DT-2-232) 

= And again bhikkhus .... the bhikkhu knows on “walking” while he is walking; or 
knows on “standing” while he is standing; or knows on “sitting” while he is sitting; or knows 
on “reclining” while he is reclining. All kinds of corporealities of that bhikkhu are situated in 
such mode; those all kinds of corporealities are known by means of that mode, as really it is. 
(DT-2-232) 

Various interpretations of above Pali texts are widely explained in detail in 
commentary and sub commentary. The sub-commentator commented on explanation of 
commentary as follows. 

Pali-Quotation (M-(T-I-35I) 

The phrase, “knows on walking while he is walking” etc, concerns with both 

1. ordinary nature of knowing of merely walking, standing, sitting, reclining and 

2. significant nature of knowing on corporealities existing in each deportment. 

In those two kinds of nature of knowing, the first kind, ordinary nature of knowing of 
merely walking etc... is not necessary in this section of deportment ( iriydpatha) but the 
second kind, significant nature of knowing on corporealities occurring in each deportment. In 
order to distinguish that necessary kind of nature of knowing, the commentator explained 
“tattha kdmam ” etc... (M-(T-1-351) 
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4.68.2 The explanation of commentary 

pdli Quotation (DT-A-2-357, M-A-l-255, 256) 

In above Pali text of iriyapatha _ even domestic dogs, foxes, etc, know on 

“walking” while they are walking. The Buddha preached it without referring to that kind of 
nature of knowing. It is right, that kind of nature of knowing... 

(1) is unable to reject perception of being, 

(2) is unable to remove perception of self, 

(3) is neither real samatha practice nor vipassand practice, 

(4) is not satipatthana bhdvand (way of practice by which mindfulness put on object). 
Significant nature of knowing of practising bhikkhu, on the other hand, 

(1) is able to reject perception of being, 

(2) is able to remove perception of self, 

(3) is real practice of either samatha or vipassand, 

(4) is satipatthdna bhdvand, actually. In order to distinguish the fact 
(1) who is walking? 



(2) Whose walking is it? 

(3) Why is he walking? etc.., the Buddha preached the phrase “knows on walking while 
he is walking” etc... evidently. It should be recognized on standing etc., similarly. 
(Dl-A-2-357, M-A-l-255,256) 

4.68.3. The concept of being (satta) 

Pali Quotation (M-(T-1-351, 352) 
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Due to presence of common sense by which one obsesses an idea, ‘I walk’, ‘It is my 
walking’ etc, the ordinary nature of knowing of domestic dogs, foxes etc, is unable to reject 
perception of being (satta saiiiid). 

Due to inability to reject perception of being, it is unable to remove wrong perception 
called perception of self (atta saiiiia) by which an idea that “the self which is able to do and 
feel is present”, can arise consequently. That kind of ordinary nature of knowing is unable to 
remove perception of self because it is not opposite occurrence of that perception of self and 
it is, really, unable to develop the knowledge of non-self. 

For a meditator who has “ordinary nature of knowing of mere walking etc, which is 
unable to reject perception of self, how can real practice be accomplished? Commentator 
Sayadaw, therefore, commented the fact “that kind of knowing is neither real practice nor 
satipaffhdnabhdvand. (M-(T-1-351, 352) 

Every meditator should like to recognize carefully on above explanations found in 
commentaries and subcommentaries. It is very important suggestion for every meditator who 
wants to attain bibbdna in this very life. 

In order to explain the second kind of nature of knowing, the significant nature of 
knowing, the commentator Sayadaw commented as follows. 

Pdli Quotation (DT-A-2-357, M-A-l-256) 

1. The answer for “who is walking?”... is that_neither any being nor person is walking 

actually. 

The direct meaning of this question, “who is walking?, is that_an expression of 

inquiry on the nominative person who is the doer of the action of verb, “walking”, without 
differentiating nominative person and action of the verb. The real meaning of that question is 
to be rejected “self ’ which is special effect of the subject. It is because the fact that “mere the 
nature of dhamma called the ultimate coiporeality or mentality is the doer of the action of the 
verb, “walking”, is apparently seen by penetrative knowledge. (M-fT-l-352) 

PAGE-738 

Those ascetics, out of the Buddha’s admonishment, obsess an idea that the ‘self’ (the 
living being, consciousness-being, self-being)is the doer of the action of various verbs, such 
as walking, etc. and it is able to feel various objects (arammana)". 

According to Abhidhammd, the Buddha’s Supreme Doctrine, in the aspect of the 
ultimate reality (paramattha sacca), there are only bulk of corporeal and mental dhammas 
which are contiguously arising in the continuum of every being. Among (31) realms_ 

1. in the realm of mindless beings (asaiiiiasatta bhumi), it can be found corporeal dhammas 
only, 

2. in formless worlds (arupa bhumi), it can be found mental dhammas only, 



3. in (26) realms of five aggregates (pancavokdra ), it can be found corporeal and mental 
dhammas only. 

It is no ‘self’ ( atta ) out of corporeality and mentality. It is no indestructible essence of 
“self ’ which is transferring from one life to another. It is not ‘self’ which is able to cease after 
death. So, while the action of walking is taking place, there are only piles of corporality and 
mentality which are arising as mode of walking but not nominative person, being, ‘self’ 
which are doers of the action of the verb, ‘walking’. Due to absence of nominative person, 
being, ‘self’ while the action of walking is being taken place, the commentator Sayadaw 
answered that “neither being nor person is walking actually”. Those dhammas which are 
able to carry out the action of the verb, ‘walking’, are only piles of corporeally and mentality. 
It means that neither such being (person) nor ‘self’ is walking because only corporeal and 
mental dhamma achieve to walk and there are no beings, persons, ‘self etc, out of corporeal 
and mental dhammas. (M-\T-1-352) 

2. The answer for “whose walking is it? .. is that_it is walking of neither any being nor 

person. The meaning of this question, “whose walking is it?” ... that_an expression of 

the same meaning mentioned above by means of indirect way. It says it’s meaning with 
differentiating nominative person and action of the verb. It expresses no interconnectedness 

of the action of the verb with the nominative person. It is right_the word, kin = “who”, 

consisting in these two questions, 

1. ko gicchati = Who is walking?, 

2. kassa gamanam = Whose walking is it? 

are brought forth with a meaning that opposed to the way which is expressed within 
interrogative phrase. Thus gicchati ” (Who is walking?) means no person is walking. 
Kassa gamanam (Whose walking is it?) means no person’s walking, indeed ( M-tl-1-352). 
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Pdli-Quotation (M-fT-l-352) 

3. Why is he walking?_Above two questions express the fact that nominative person 

called being, self etc, had been rejected to achieve action of the verb, “walking”. Thus this 
question is an expression of inquiry on the fact which is the ultimate reality as a cause of 
rejected nominative person. 

Those ascetics, out of the Buddha’s admonishment, suggested the fact related to 
walking as follows_ 

“Walking means the ‘self’ (atta) is yoked by mind; the mind is yoked by controlling 
faculties; controlling faculties are yoked by the “self’ (attaf. That suggestion is actually, 
wrong. The third question, “why is he walking?”, indeed, expresses two kinds of causes, 

1. the supporting cause (upatthambaka) and 

2. direct cause (janaka ) which are free from wrong suggestion, wrong cause etc. The 
commentator Sayadaw, therefore, explained the phrase "tattha ko gicchati ” etc. 

The answer for “why is he walking?” is that_he is walking because of the 

presence of movement of the air-element produced by mind. In other words, it is because 
corporeal units produced by mind are spreading throughout body. 

The practising bhikkhu, therefore, knows like this. 

“The consciousness which desires to walk arises. That consciousness appeared by 
means of desire to walk brings forth the air-element. In this case, the sub commentator 
Sayadaw commented as follows. 



Pali-Quotation (M-p-1-352) 2 paragraphs 
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Although that consciousness which arises by means of desire to walk brings forth the 
air-element, it produces not only the air-element alone but a group of corporeal units which 
are predominated with the air-element. In this case, it is not intended to say the fact the air- 
element’s predominance means quantitatively as percentage etc., but only predominant 
ultimate nature of corporeality called the air-element, it is really intended to say the air- 
element which is produced by the consciousness with desire to walk and it is able to support 
all concomitant corporealities produced by that consciousness as a cause of moving. Due to 
this reason the commentator comments the fact, vayo rinnattin janeti (= the air-element 
brings forth bodily expression corporeality). (M-fT-l-352) 

Significant gesture which is arisen simultaneously together with the person’s inner 
desire to walk is called bodily expression (kayarinnatti). The commentator explained the 
fact, vayo \innattin janeti, due to occurrence of predominance of these two kinds of nature of 
the air-element, i.e., the air-element which is very powerful to support concomitant 
corporealities and the air-element which has sufficient ability to move all concomitant 
corporealities produced by consciousness with desire to walk. It is not intended to say the fact 
only a kind of nature of the air-element is direct cause (janaka paccaya) of bodily expression. 
If it is suggested on the fact, “only a kind of nature of the air-element is direct cause of bodily 
expression”, the words, “bodily expression (yinnatti) is derived corporeality depending on 
the four great elements”, will be full of bad meaning. (M-fT-l-352) 

The meaning of explanations found in the commentary is as follows. 

The consciousness which desires to walk arises. Due to arising of that consciousness 
through desire to walk, a group of corporeal units which are predominant with the air- 
element, are produced as a result. Those coiporeal units predominating with the air-element 
bring forth bodily expression. Due to spreading of coiporeal units which are predominated 
with air-element produced by mind, the phenomenon like conveying forward of all 
corporealities arises as a result and it is known as “walking”. It should be recognized on the 
standing, etc-similarly. (DT-A-2-357, M-A-l-256 ) 

PAGE-741 

4.68.4 Way of discerning 

The meditator must develop concentration upto full-concentration during standing on 
such place where is intended to perform practice. Then all kinds of corporeal dhammas 
consisting in (6) doors, (42) bodily parts must be discerned and kept in mind again. Those 
corporealities produced by four causes are conveyed corporeal dhamma called sakalakaya 
which is the usage of commentary. 

Two kinds of corporeal units associating with bodily expression, i.e., 

1. bodily expression nonad (kayavihhattinavaka kalapa) 

2. duodecad with bodily expression, physical agility etc, (kaya vihhattinavaka kalapa), 
which are predominant with the air-element and produced by consciousness with desire to 
walk, are conveying corporeal dhammas. 

After discerning all kinds of corporeal dhammas consisting in (6) doors, (42) bodily 
parts commonly, a gesture of walking must be carried out. Then he must walk a few yard. 
After the life-continuum (= bhavahga mind clearness) has been discerned, he must keep in 
mind those consciousness with desire to walk, which are arising depending on that life- 



continuum successively. Then he must scrutinize either any one kind or both kinds of 
corporeal units associated with bodily expression which are spreading the whole body out 
enormously. 

After closing both eyes practising person must walk slowly. The conveying corporeal 
dhammas associating with bodily expression must be emphasized and kept in mind 
gradually. The process of conveying corporeal dhammas together with the arising of 
conveyed corporeal dhammas must be discemed by penetrative knowledge. 

4.68.5. The nature of the ultimate corporeality 

The life-span of the ultimate corporeal dhamma is so short that it is no ability to 
transfer from one place to another. It is only the nature of dhamma which perishes away just 
after arising. Thus conveyable corporeal dhamma, indeed, never convey anyone while 
conveyed corporeal dhamma are also not conveyed from one place to another. Due to ability 
of the air-element and bodily expression it is only the nature of contiguous occurrence of new 
coiporeal dhammas which are interconnected to each other in new places. Thus successive 
arising in new places without repeated arising in new places; without repeated arising in 
previous places, is caused by ability of the air-element and bodily expression. It is, therefore, 
explained that “the phenomenon of process like carrying forward of all corporealities is 
called “walking”. 
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It is essential to distinguish between- 

1. conveyable corporealities and 

2. conveyed corporealities for a meditator who is discerning on four deportments 
( iriydpatha) 

According to the commentary, DT-A-2-357, M-A-l-256 

1. the conveyable corporealities are consisting in two kinds of corporeal units, bodily 
expression nonad ( kayavihhatti naraka kaldpa ), and duodecad with bodily expression, 
physical agility etc .. ikdyavihhatti lahutddidvddasaka kaldpa ), which are numerous 
spreading corporeal units throughout body and are predominated with the air-element, 
and 

2. the conveyed corporealities are all kinds of 

(a) kammaja rupa 

(b) cittaja rupa 

(c) utuja rupa 

(d) dhdraja rupa, consisting in (6) doors, (42) bodily parts. 

4.68.6 Both-sided corporealities produced by mind 
Pdli Quotation. (Abhi-A-2-388) 

According to explanation of above commentary, all consciousnesses consisting in 
cognitive processes of fivefold-doors, i.e., eye-door, ear-door etc are unable to produce any 
ki nd of deportment. However, remaining consciousnesses consisting in cognitive processes of 
five-doors, except fivefold-consciousness ( pahcavihhdna ), i.e., seeing-consciousness, 
hearing consciousness etc .. are able to produce ordinary cittajarupa which belong to 
conveyed corporeal dhammas. Then the consciousness of life-continuum called vlthimutta 



citta (= consciousness free from cognitive process) is also able to produce ordinary 
cittajarupa which belongs to conveyed corporeal dhammas. 
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Those consciousnesses which are able to produce conveyable corporeal dhamma are 
only consciousnesses of mind-door cognitive process. However some kinds of consciousness 
of absorption are unable to produce corporealities of deportment (; iriydpatha rupa). These are 
able to maintain corporealities of deportment which are produced by consciousnesses of 
mind-door cognitive process. In realms of five-group-existence (pahcavokdra bhiimi ), 
consciousnesses of absorption are able to produce ordinary cittaja rupa which belongs to 
conveyed corporeal dhamma. Therefore, it is explained the fact that conveyed corporeal 
dhammas are consisting of all kinds of corporealities produced by four origins. 

On the other hand, it is explained on conveyable corporeal dhammas which are 
consisting of corporealities produced by mind only. 

Thus it should be recognized on two kinds of cittaja riipa, i.e., corporealities 
consisting in bodily expression nonad and duodecad with bodily expression, physical etc .. 
are conveyable corporeal dhammas, and remaining cittaja riipa produced by mind which are 
unable to produce corporealities of deportment are included in conveyed corporeal dhammas. 

The meditator must discern conveyable corporeal dhammas in order to breakdown 
each kind of compactness of coiporeality and to see the ultimate nature of each corporeal 
dhamma by penetrative knowledge. Then he must discern conveyed corporeal dhamma in 
order to see the ultimate nature of corporeality similarly. When both sides of corporeal 
dhammas are analyzed up to the ultimate reality, the process of arising in which conveyed 
coiporeal dhammas are moved forward by means of conveyable corporeal dhamma, must be 
discerned by penetrative knowledge and he must keep that phenomenon in mind. 

In the stage of Knowledge of analyzing Mentality-Materiality ( ndma riipa pariccheda 
hdna), one must distinguish on 

1. conveyable corporcal dhamma , 

2. conveyed corporeal dhamma, 

3. both conveyable and conveyed corporeal dhamma commonly and he must take into heart 
as “corporeal dhamma ” “corporeal dhamma". 

4.69 Way of discerning on “standing” 

Pdli-Quotation (DT-A-2-357, M-A-l-256) 
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The consciousness with desire to stand arises. Due to arising of that consciousness, 
corporeal units which are predominated with the air-element (CUPA) are produced as a 
result. Those corporeal units which are predominated with the air-element bring forth bodily 
expression which is called deportment of standing. In other words, that consciousness 
produces bodily expression nonads and duodecads with bodily expression, physical agility, 
etc., . due to spreading of CUPA produced by mind, the process like upright position of the 
whole body, is appeared consequently and it is designated as “standing”. (DT-A-2-357, M-A- 
1-256) 

When the consciousness with desire to stand arises, the meditator must discern that 
consciousness which arises depending upon the physical base of mind. Thus the life- 
continuum must be discerned previously and then he must emphasize the consciousness with 



desire to stand. After the consciousness with desire to stand has been kept in mind, he must 
scrutinize bodily expression nonads and duodecads with bodily expression, physical agility, 
etc., which are produced by the consciousness with desire to stand. Then all kinds of 
corporealities produced by four origins must be distinguished and kept in mind by penetrative 
knowledge. 

Those corporealities consisting in bodily expression nonads and duodecads with 
bodily expression, physical agility, etc., are conveyable or supportable corporeal dhammas 
while remaining corporealities produced by four origins are conveyed or supported corporeal 
dhammas in order to arise the upright position of the whole body. He must discern both sides 
of corporeal dhammas up to the field of the ultimate reality and he must take into heart as 
“corporeal dhamma ”, “corporeal dhamma". 

4.70 Way of discerning on “sitting” 

Pdli-Quotation (DT-A-2-357, M-A-l-256) 

The consciousness with desire to sit arises. Due to arising of that consciousness, 
corporeal units which are predominated with the air-element (CUPA) are produced as a 
result. Those CUPA produced by mind, bring forth bodily expression which is called 
‘deportment of sitting’. In other words, that consciousness produces bodily expression nonads 
and duodecads with bodily expression, physical agility, etc... due to spreading of CUPA 
produced by mind, these processes, 

1. like flexion of the lower part of body and 

2. upright position of the upper part of body, 

are appeared simultaneously and it is designated as “sitting”. (DT-A-2-357, M-A-l-256) 

According to explanations found in above commentaries, the meditator must be able 
to differentiate conveyable corporeal dhammas and conveyed corporeal dhammas 
systematically. 

1. Conveyable corporeal dhammas include bodily expression nonad and duodecad with 
bodily expression, physical agility, etc., which are CUPA produced by consciousness 
with desire to sit. 

2. Conveyed corporeal dhammas include all kinds of corporealities produced by four 
origins, which are situating in both lower and upper parts of body so as to bring forth 
sitting deportment. 

Previously the practising person must discern the life-continuum. Then he must 
emphasize the consciousness with desire to sit and arising of both conveyable corporeal 
dhammas which are produced by mind with desire to sit and conveyed corporeal dhammas 
which are situated as ‘sitting deportment’. He can discern easily all kinds of corporeal units 
after the concentration has been developed sufficiently. When those kinds of corporeal units 
can be seen by penetrative knowledge up to the field of ultimate reality, it will be not difficult 
to discern sitting deportment for a meditator with sufficient concentration, indeed. 

4.71. Way of discerning on “reclining” 

Pdli-Quotation (DT-A-2-357, M-A-l-256) 
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The consciousness with desire to recline arises. Due to arising of that consciousness, 
CUPA are produced as a result. Those CUPA produced by mind bring forth bodily 
expression which is called deportment of reclining. In other words, that consciousness 
produces bodily expression nonads and duodecads with bodily expression, physical agility 
etc., due to spreading of CUPA produced by mind, the process like leaning or prone position, 
is appeared and it is called “reclining”. (DT-A-2-357, M-A-l-256) 

During reclining is intended to be carried out, he must discern the life-continuum 
previously. Then he must emphasize the consciousness with desire to recline. He must 
continue to discern bodily expression nonads and duodecads with bodily expression, physical 
agility, etc., by penetrative knowledge. Those coiporealities are conveyable or supportable 
corporeal dhammas to maintain all kinds of corporealities produced by four origins so as to 
recline successively. All kinds of corporealities produced by four origins, which bring forth 
reclining deportment, are conveyed coiporeal dhamma. He must discern both sides of 
coiporeal dhammas in order to breakdown compactness of corporeality. Then he must take 
into heart as “corporeal dhamma ” “corporeal dhamma”. 

In all kinds of deportments, conveyable corporeal dhammas consist of two kinds of 
corporeal units. If those processes of walking, standing, reclining are agile, elastic and 
adaptable, those consist of physical agility, physical elasticity and physical adaptability. If 
those processes of deportments are not agile, non-elastic and not adaptable, those lack 
physical agility, physical elasticity, physical adaptability. If these corporealities are 
associated with bodily expression, it becomes duodecad. If these corporealities are not 
associated, it becomes bodily expression nonad. In way of discerning on deportments, those 
two kinds of corporeal units are significant corporeal dhammas. The nature of pushing 
predominates in walking while that of supporting predominates in standing, sitting and 
reclining. 
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4.72 Neither person nor I walk ! See wisely walking corporeality ...! 

In the continuum of mind of meditating bhekkhu who is knowing conveyable 
corporeal dhammas and conveyed corporeal dhammas up to the field of ultimate reality 
while every deportment has being carried out, the knowledge like as follows is appeared in 
him. 

The worldling usage is that “the being walks, the being stands”, etc. Though it is real 
worldling usage, it is a question that “is there such walking being? is there walking being?”. 
It can be answered that “no”. The simile is as follows. 

The worldling usage is that “the bullock-cart goes, the bullock-cart stops, etc... 
Though it is real world ling usage, it is neither going bullock-cart nor stopping bullock-cart. 
Actually, as skillful bullock-cart driver drives the cart after yoking with four bullocks, it can 
be said merely that “the bullock-cart goes, the bullock-cart stops”.. etc, similarly., 

1. conveyed corporeal dhammas produced by four origins are similar to cart, due to 
presence of same meaning that inability to conceive, 

2. predominant air-element which is produced by mind, in other words, bodily expression 
nonads and duodecads with bodily expression, physical agility, etc ... are similar to four 
bollocks, 

3. each consciousness that desires to walk stand, sit, recline is similar to the bullock-cart 
driver. 

When the consciousness which desires to walk, stand, etc, becomes apparent the air- 
element produced by mind brings forth bodily expression. In other words, when the 



consciousness with desire to walk, stand etc., becomes apparent bodily expression nonads 
and duodecads with bodily expression, physical agility etc... are also produced by that 
consciousness. Various deportments, walking etc .. are brought forth by spreading of CUPA 
produced by mind. Those kinds of processes are merely known as “the being walks, the being 
stands, I walk, I stand” etc. Ancient noble commentators, therefore, said as follows. 

Pdli-Quotation (DT-A-2-357- 358, M-A-l-256-257 ) (M-(T-1-353) 
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= As either the boat which lacks mind can reach another place, due to presence of 
momentum of air or the arrow which lacks mind can reach another place, due to presence of 
momentum of bow, this body (= all kinds of corporealities) which lacks mind can reach 
another place, due to presence of the air-element produced by mind. 

As a puppet is able to walk, stand, or sit by means of strings or wires, this body (= all 
kinds of corporealities) is also able to walk, stand or sit by means of efficiency of mind. 

Such being might be able to walk or stand without direct cause called consciousness 
with desire to walk and supporting cause called the air-element produced by that mind. Who 
is that kind of being in this world? It might be none of that kind of being in this world, 
indeed. (DT-A-2-357, M-A-l-256, 257) 

Pali-Quotation (DT-A-2-358, M-A-l-257) 

= Therefore, it should be recognized the fact that meditation bhikkhu who is able to 
keep in mind well both direct cause called the consciousness with desire to walk and 
supporting cause called the air-element produced by that mind etc., 

1. knows walking while he is walking; 

2. knows standing while he is standing; 

3. knows sitting while he is sitting; 

4. knows reclining while he is reclining. 

(DT-A-2-357, M-A-l-256, 257) 
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In this case, due to arising of various consciousnesses with desire to walk, stand, sit, 
recline, the corporeal dhammas called bodily expression nonads and duodecads with bodily 
expression, physical agility, etc., which are conveyable for all kinds of corporealities 
produced by four origins, arise in order to bring forth those processes like walking, standing, 
sitting, reclining deportments respectively. Those kinds of corporeal units are predominated 
with the air-element. Depending on that air-element or four great elements which are 
predominated with the air-element, derived corporeality called bodily expression is brought 
forth. Thus three kinds of natural dhammas, i.e., consciousness, the air-element, and bodily 
expression, are interconnecting to each others. 

Pali Quotation (Paffhana-l-5) 

= Mind and mental concomitants are able to benefit for arising of cittasamutthdna 
rupa (= corporeality produced by mind) by means of sahajdta paccaya satti (efficiency of 
relation of compatibility). (Pa((hdna-l-5). According to Paffhdna, these three natural 



dhammas, i.e., the causal consciousness and the resultant air-element, the causal air-element 
and the resultant bodily expression, are compatible dhammas which arise simultaneously. 

Those conveyable corporeal dhammas associated with bodily expression, which are 
produced by causal mental dhammas, are called iriyapatha riipa (= deportmental 
coiporeality). Only when the meditator is able to discern both arising nature of deportmental 
corporealities produced by mind, and the processes of conveyable corporeal dhammas by 
which all kinds of corporealities are brought forth so as to walk, stand, sit, recline, can he be 
said that “he knows walking while he is walking”, “he knows standing while he is standing”, 
“he knows sitting while he is sitting”, “he knows reclining while he is reclining”. These are 
the meanings of explanations found in above Pali Texts, commentaries, and sub- 
commentaries. 

4.73 Causative mental dhamma 

Although in the aspect of causative dhamma, it is mentioned through only the 
consciousness, every consciousness is unable to arise in the absence of mental concomitants 
(,setasika ). Therefore, it must be recognized the fact that mind and mental concomitants bring 
forth the arising of cittasamutthdra rupa, according to above Pali Texts found in Patfhdna- 
1-5. It is a kind of preaching methodology that emphasizes on the consciousness only, 
resulting in common usage cittaja rupa (= corporeality produced by mind). Way of 
discerning on causative mental dhamma will be presented in Section (5), 
Ndmakammatthdna, Volume II. 
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4.74 yathd yathd vdpanassa 

Pdli Quotation (DT-2-232) ( DT-A-2-358, M-A-l-257) (M-fT-l-353) 

By means of such and such modes, all kinds of corporealities of that bhikkhu are 
situated, those various kinds of corporealities must be known by means of that and that 
modes. (DT-2-232) 

Above kind of preaching methodology of the Buddha is another way of discerning on 
deportment again. The meaning of above explanation is as follows. 

By means of such mode, the body (= all kinds of corporealities) is situated, that body 
should be known by means of that mode. 

1. By means of walking, the situating body (= all kinds of corporealities) must be 
distinguished as that mode of ‘walking’. 

2. By means of standing, the situating body (= all kinds of corporealities) must be 
distinguished as that mode of ‘standing’. 

3. By means of sitting, the situating body (= all kinds of corporealities) must be 
distinguished as that mode of ‘sitting’. 

4. By means of reclining, the situating body (= all kinds of corporealities) must be 
distinguished as that mode of ‘reclining’. It means like this. (DT-A-2-358, M-A-l-257) 

The phrase, “sabbasangdhikaracana" , (= the speech which intends to say all four 

kinds of deportments), means the fact that_because previously the Buddha preached each 

kind of four deportments respectively, as “knows walking while he is walking” .. etc, this 
way of preaching, “ yathd yathd vd panassa ”, is intended to say “those all four kinds of 
deportments commonly”. (M-(T-1-353) 



According to explanations found in commentaries and sub commentary, the first kind 
of preaching methodology was performed on each deportment separately as 

1. knows walking while he is walking, 

2. knows standing while he is standing, 

3. knows sitting while he is sitting, 

4. knows reclining while he is reclining. 
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Then the second kind of preaching methodology was performed on all four kinds of deportments 
commonly as “by means of such and such modes, all kinds of corporealities of that bhikkhu are situated, 
those kinds of corporealities must be known by means of that and that modes”. It should be recognized the 
fact that both kinds of preaching methodology refer to way of discerning on four deportments. 

However, TTka Sayadaw explained another way as follows. 


Pali Quotation (M-ti-1-353) 



In the llrst kind of preaching methodology, the Buddha preached primarily on bodily expression 
nonads and duodecads with bodily expression, physical agility etc. Conveyable corporeal dhammas play 
signiticant role in this way of preaching while all kinds of corporealities produced by four origins which are 
conveyed corporeal dhammas, are non-significant. Because the Buddha preached primarily on the signiticant 
corporealities of deportment by means of signiticant method ( padhdna naya ), discerning on non-signiticant 
corporealities produced by four origins has also been performed consequently. Then, in this second kind of 
preaching methodology, “ yathd yatha vd panassa”, the Buddha instructed to discem primarily on conveyed 
corporealities of the whole body, which are produced by four origins. In this way of preaching, conveyed 
corporeal dhammas play significant role while conveyable corporeal dhammas, non-signiticant. If it is 
performed to discem signiTicant conveyed corporeal dhammas, i.e., all kinds of corporealities produced by 
four origins, disceming on non-signiticant conveyable corporealities of deportment has also been performed 
consequently. In order to clarify this concept, the Buddha preached the second kind of preaching 
methodology. Thus the practising person must know on the signitlcance of these two kinds of preaching 
methodology. (M-tl-1-353) 
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A worldly simile 

Let us suppose that a man carries a bag full of rice on his shoulder. If one sees primarily on carrying 
man, he will see on carried rice-bag also consequently. Then if one sees primarily on carried rice-bag, he will 
see carrying man also consequently. It should be understood in this way. 

4.75 Way of discerning with clear comprehension ( sampajahha ) 

Pali-Quotation (M-l-72) (M-A-l-265) 

According to instmctions found in above Pali Text and commentary, the practising person must 
discem corporeal and mental dhammas only for the purpose of way of disceming with clear comprehension 
(sampajahha), such as while walking forward, while walking backward, etc. In this case, the corporeal 
dhamma means form-aggregate ( riipakkhandha ). Mind and mental concomitants within each mind moment 
(cittakkhana) are four kinds of mental aggregates (namakkhandhd). Thus the meditator must discem 

1. five aggregates while he is walking, 

2. five aggregates while he is standing, 

3. five aggregates while he is sitting, 

4. five aggregates while he is reclining, 

5. five aggregates while he is walking forward and backward, 

6. five aggregates while he is gazing and side glancing, 

7. five aggregates while he is bending and stretching, 

8. five aggregates while he is handling bowl, robe, etc ..., 

9. five aggregates while he is eating, drinking, lapping, chewing, 

10. five aggregates while he is eliminating faeces, urinating, 

11. five aggregates while he is walking, standing, sitting, sleeping, waking, talking, abiding silently etc..., 

in order to perform way of disceming with clear comprehension. 
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The Buddha preached on the facts relating with deportments, walking, standing, sitting, reclining, so 
as to intend long duration of deportments. 

The Buddha preached on five conditions, i.e., while he is walking forward and backward, gazing, side 
glancing, bending and stretching so as to intend middle duration of deportments. 

The Buddha preached on the facts relating with deportments mentioned in number 11, i.e., walking, 
standing, sitting, sleeping, waking, so as to intend very short duration of deportments (khuddakacunnika 
iriydpatha). (M-A-l-273) 



In this section of rupa kammatthdna, the meditator must emphasize on the corporeal dhammas only. 
It will be presented disceming on mental dhamma, disceming on five aggregates and discerning on corporeal 
and mental dhammas suggested by the most Venerable Mahdsira Thero in later, Section (5), 
Ndmakamatthdna, Volume II. 

4.76 The explanations found in Atthasdlim atthakathd 

In order to attain clear understanding on way of discerning on deportments and clear comprehension, 
the explanation of Atthasdlim atthakathd will be presented as follows. 

Pali Quotation (Abhi-1-177, rupa kanda) 

Which is that corporeality called bodily expression ( kayavinnatti )? Such nature of supporting of the 
body, such nature of well supporting, such nature of arising of well supportable corporealities, such nature of 
expression by which the inner desire is to be known by other, such mode which brings forth the nature to be 
known, such nature which is able to be known, exists in the continuum of a person whose consciousness is 
any kind of wholesome or unwholesome or indetenninate or walking forward or walking backward or gazing 
or side glazing or bending or stretching hands, legs etc. This nature is known as bodily expression 
{kdyavinnatti) of that corporeality. {Abhi-1-177) 

Pdli Quotation (Abhi-A-1-124) 
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While the consciousness with desire to walk forward or backward arises, that consciousness produces 
cittaja rupa (= corporealities produced by mind). During arising of cittaja rupa, such air-element exist within 
pure octad which consists of the four great elements and four derived corpoealities. That air-element supports 
the whole body (= all kinds of corporeal dhammas) which are concomitant arising nature with itself. It 
maintains well; it brings forth moving; it brings forth walking forward; it brings forth walking backward 
nature of the latter. {Abhi-1-124) 

Pali Quotation (Abhi-A-1-124) 

[Those cognitive processes of five doors which are consisting of five-door advertence and mind-door 
advertence, called two kinds of dvajjana, are unable to produce bodily expression. Mind-door-cognitive 
process which is consisting of mind-door advertence (mano dvdrdvajjana) only is able to produce bodily 
expression. Therefore.] 

Among the air-elements consisting, in those corporeal units produced by mind, those air-elements 
consisting in corporeal units which are produced by the first consciousness of (7) impulsions of mind-door 
cognitive process, are able to support and maintain the whole body (= all kinds of corporealities) which arises 
simultaneously with itself, but it is unable to move from here to there. Air-elements consisting in those 
corporeal units, which are produced by second, etc... consciousness of (7) impulsions of mind door cognitive 
process, are also similar to this way. 

Air-elements consisting in those corporeal units which are produced by the last consciousness of (7) 
impulsions of mind-door-cognitive process are able to perform various functions to support and maintain 
concomitant body (= all kinds of corporeal dhamma); to move, to walk forward; to walk backward; to gaze; 
to glance; to bend; to stretch, due to attaining of supporting cause of air-elements consisting in those 
corporeal units which are produced by those previous consciousness of (6) impulsions of the same cognitive 
process. Due to presence of ability of air-elements consisting in corporeal units produced by the 
consciousness of seventh impulsion, the function called going can arise, the function called coming back can 
arise; the function called going and coming back can arise; it brings forth a condition which is deserving to 
say that “it has reached to one yojana (= about 12 miles); it has reached to (10) yojana had been reached”. 
(Abhi-A-1-124) 
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Pali Quotation (Mulati-1-72) 


Air-elements consisting in those corporeal units which are produced by the tirst consciousness of (7) 
impulsions are unable to move all kinds of corporealities. However, it should be known the fact that although 
it is unable to do like that, those air-elements arise together with bodily expression simultaneously. 

It is because the fact that “among (10) directions, such direction is intended to go; it is desired to face 
such direction with various organs; that air-element support wells those corporealities facing with desired 
direction; it maintains well the latter. Thus signiticant gesture which is facing with that direction arises; that 
signiticant gesture which usually arises together with inner desire of himself is also known as bodily 
expression ( yihnatti ). Therefore, it can be known the fact that “those air-elements arise together with bodily 
expression simultaneously. ( Mulatl-1-72) 

Because of this reason, it is suitable to arise bodily expression by even mind-door advertence in 
accordance with inner desire to arise special expression corporeality (yikaya rupa). Due to presence of 
suitable arising like that, it has been explained that (32) kinds of consciousness are able to produce ordinary 
cittajarupa, deportment and bodily expression. Although bodily expression can be brought forth by mind- 
door advertence, only when numerous air-predominating corporeal units arise frequently, can it be said that 
“it has been reached, to oneyojana ; (10) yojana etc.”. 

It means the fact that it is unable to reach any place with that distance by means of arising of only a 
few corporeal units which are predominated with the air-element. ( MutT-1-72) 
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Pali Quotation (Abhi-A-1-125) 

For instance_ In order to convey a loaded bullock-cart with heavy weight which can only be 

conveyed by (7) pairs of bullocks yoke together with (7) yokes, the first pair of bullocks yoked together, are 
able to support both yoke and cart well and able to maintain cart leading to it’s direction well, but unable to 
roll wheels up any more. The second pair of bullocks yoked together, etc., are also similar to this way. 

After 7 th pair of bullocks have been yoked together and the skillful bullock-cart driver sits in front of 
the cart, handles the ropes tied with those bullocks and touches all of them with a cane stick in order to drive 
cart. At that time, due to presence of equal force of each bullock, the loaded cart can be conveyed and wheels 
are also forced to roll up. Then it reaches to a condition which is deserving to say the fact that “the bullock- 
cart had been conveyed and reached to ten yojana, (20) yojana ”. In this way it should be understood the 
parallelism of this simile. ( Abhi-A-1-125) 

While a loaded cart is being conveyed by (7) pairs of bullocks yoked together, as previous (6) pairs of 
bullocks maintain and lead to desired direction, those air-elements consisting in corporeal units which are 
produced by those previous consciousness of (6) impulsions, maintain concomitant corporeal dhammas so as 
not to reduce their ability and lead to desired direction well. However, as previous (6) pairs of bullocks yoked 
together are unable to roll wheels up, those air-elements consisting in corporeal units which are produced by 
previous consciousness of (6) impulsions are unable to move the whole body (= all corporeal dhammas ). 
When the supporting factors of those air-elements consisting in corporeal units which are produced by 
previous consciousness of (6) impulsions are available those air-elements consisting in corporeal units which 
are produced by consciousness of seventh impulsion are able to move (= to arise successively in new places) 
the whole body. It means like this. (In this case, numerous impulsions of mind-door cognitive processes will 
arise as long as process of walking continuously.) 
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4.77 The meaning of special expression corporeality ( Vihhatti ) 

Pdli-Quotation (Abhi-A-1-125) 

Although the air-elements consisting corporeal units which are produced by the lirst consciousness of 
(7) impulsions are unable to move the whole body (= all corporeal dhammas), those corporeal units which 
are predominated with the air-element arise together with special expression corporality called yihhatti 



simultaneously. It is right_If one desires to walk forward, those air-elements consisting in corporeal units 

which are produced by the first consciousness of impulsion also maintain, support and lead the whole body to 
forward direction indeed. The nature of leading to forward direction of the whole body is perfonned by 
means of special expression corporeality called rihhatti. It should be recognized the second consciousness of 
impulsion etc., in similar way. 

Among those kinds of corporealities, some kinds of corporealities produced by such mind are also 
included. 

All kinds of corpoealities produced by that mind are not special expression corporealities. Actually, there is a 
significant gesture which is concomitant of air-element produced by mind; which is able to bring forth a 
factor of maintenance, supporting, leading to desired direction, mobility, of the whole body (= all corporeal 
dhammas). This kind of signilicant gesture is called “ vihhattF (= special expression). 

That corporeality called “special expression” is not produced by mind while pure octad with 
nutriment as eighth factor is produced by the latter. (It means that “special expression corporeality” is non- 
real one with the result that it is not produced by mind.) Although it is not produced by mind, as the Buddha 
preached the fact that “decaying and death are impermanent dhamma, sahkhata dhamma, (sam-1-264)”, due 
to presence of static phase (= decaying or jara) and perishing phase (= death or marana) of sahkhara 
dhamma (corporeality, mentality, causes and results), that special expression corporeality can be called 
cittasamutthana riipa (corpoerality produced by mind), due to occurrence of signilicant gesture (yikara 
rupa) called special expression of corporeal dhamma produced by mind, similarly. (Abhi-A-l-l25) 

Pdli Quotation (Mulati-1-72) 
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= There is a kind of signiticant mode of the four great elements which are produced by mind, which is 
able to bring forth the air-element in order to support and move all corporeal dhamma called riipa kdya (= 
the whole body). This kind of signillcant mode is called “ vihhattF. 

[In Atthasalim atthakathd, it is explained that “signiticant mode of air-element is called vihhatti, 
while “signillcant mode of four great elements is called vihhattf \ in Mulatikd. It should be recognized the 
fact that “in the atthakathd, it is explained only “signillcant nature” by means of “signillcant method” 
(padhdna naya), while it is explained both signillcant and non-signillcant nature in tikd.] 

= It is right_Due to presence of signiTicant mode of those four great elements produced by mind, 

the air-element is able to support and move all corporeal dhammas called rupakdya. 

According to this phrase, “special expression is not produced by mind”, it show that “there is no 
special expression in the aspect of ultimate reality (paramatha sacca j'. This is due to the fact there is no 
corporeal dhamma in the aspect of ultimate reality without apparent cause”. Therefore, it can be known the 
fact that special expression is not real ultimate corporeality, according to the phrase, :special expression is not 
produced by mind”. 

Due to absence of permanent ultimate dhamma, except nibbdna, it can not be said that “special 
expression is apaccaya dhamma which is void of cause. That special expression, therefore, is called 
corporeality produced by mind, due to occurrence of signillcant mode which is able to know inner desire to 
other. It should be accepted the fact that special expression corporeality is not only cittasamutthdna rupa but 
also derived corporeality of the four great elements, due to occurrence of signiticant mode of the latter. 
(Mulati-1-72) 

[It means the fact that as that special expression is called cittasamutthdna rupa by means of indirect 
way of preaching methodology (thdnupacdra) the former can be called derived corporeality because it arises 
apparently depending upon the four great elements. 

It is explained by adding the suffix nama with cittasamutthdnd in the conunentary (Abhi-A-1-125), 
because it is intended to show the fact that “special expression can be tenned as cittasamutthdna rupa by 
means of thdnupacdra, a kind of metaphor, in which real term, cittasamutthdna of corporeal units produced 
by mind called thdna (dwelling place), becomes metaphorical term of special expression called thdni 
(dweller).] 
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4.78.1 Manovihheya dhamma 

(dhamma which can be known by only mind door cognitive process) 

Pdli Quotation (Abhi-A-1-125) 

= According to explanation of the term “ vihhapetiti vihhatti \ due to presence of significant gesture 
which can be known, it is called vihhatti. Which is able to be known? The signilicant gesture or desire of the 
mind is able to be known. This is the answer. 

If a person who is situated at the direction of eye-clear-sensitivity, raises either hand or leg up; shakes 
either head or eyebrow, this gesture of each kind can be seen by eye-consciousness. But bodily expression 
(yihhatti) can no be known by eye consciousness. It can be known by consciousness of mind-door cognitive 

process ( mano vihhdna). It is right_Only colour called moving shape can be seen by the eye by means of 

peculiar gesture of hand etc. Bodily expression, actually, can be known by continuity of consciousness of 
mind-door cognitive process by means of reasoning that “this person seems to do this function”. ( Abhi-A-1- 
125) 

Pali Quotation (MulatI-1-72,73) 

According to the phrase, “ kareti mahhe ” (= “this person seems to have desire to do this function”), 
such inner desire (= such bodily manner) can be known through bodily expression ( vihhatti) which is 
deserving to know by following consciousness of eye-door cognitive process and mind-door cognitive 
process which are causes of taking the object of colour. Bodily expression shows its ability of expression by 
knowing that inner desires (= that bodily manner). 

This is because, such knowing that “this tree seems to have desire to do this function”, can not arise 
by seeing movement of a tree, etc., which lacks bodily expression. 

PAGE-760 

It is right_Only coming in contact with visible-object is the function of seeing-consciousness 

(i cakkhu vihhana). Taking the object of special expression called movement associated with inner desire is 
actually, not the function of seeing-consciousness. Although seeing-consciousness is unable to know special 
expression associated with inner desire, due to presence of very rapid function of mind, worldly person who 
are unable to know the signillcance of ultimate dhamma, suggest that special expression corporeality can be 
seen by seeing-consciousness. As “worldly person without eye of wisdom is unable to know signilicant 
difference between two kinds of cognitive processes, i.e., seeing-consciousness of eye-door cognitive process 
which arises by means of coming in contact with brown colour and the consciousness of mind-door cognitive 
process which arises by means of knowing as brown colour, the bodily expression corporeality which arises 
simultaneously with mind; which is signiTicant gesture; which is able to support and move the whole body (= 
all corporeal dhammas), can be known by consciousness of mind-door cognitive process which is 
misunderstood as seeing-consciousness of eye-door cognitive process after taking the object of special 
expression corporeality. Then these kinds of knowing that “this person seems to have desire to do this 
function, this intention is that person’s desire,” is arisen consequently. ( MulatT-1-72, 73) 

4.78.2 The cognitive process that knows bodily expression (yihhatti) 

Pali QuotaitonPdli verse page 760 vol I 

There are four successive cognitive processes through which bodily expression can be known as 
follows. 

1. seeing-consciousness of eye-door cognitive process which is able to know only colour, 

2. consciousness of following mind-door cognitive process which are able to know previous colour object 
(tadanuvattika manodvdravIthi), 

3. consciousness of mind-door cognitive process which are able to know bodily expression (yihhatti). 



4. consciousness of mind-door cognitive process which are able to know inner desire through bodily 

expression, 

In this case, according to the words “ vannaggahananusarena”(Mulatl-l-72 ), it shown that those 
successive processes which follow visible-object are seeing consciousness of eye-door cognitive process and 
consciousness of mind-door cognitive process. 

According to this phrase “ gahitaya rihhattiya ” ( Mulatl-1-72 ), it shows number (3) mind-door 
cognitive process which is the cause of knowing as bodily expression. 

According to these phrases, U yam karanam vihhatabbam, tassa vijjananena ” (. Mulatl-1-72 ), it shows 
number (4), mind door cognitive process which knows inner desire through bodily expression. 
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4.78.3 Karetimahhe (Abhi-A-1-125) 

According to the phrase, “this person seems to have desire to do this function”, it shows how the seer 
comprehends inner desire of the person who moves hand, leg etc. According to this phrase, u kareti mahhe ”, 
bodily expression corporeality which is the source of knowing of inner desire has also been comprehended, 

due to showing like that. It is right_It should be recognized the fact that the inner desire of the person 

who moves hand, leg, etc., is comprehended by consciousness of fourth mind-door cognitive process after 
bodily expression corporeality had been known by third mind-door cognitive process, which follows the 
second mind-door cognitive process knowing previous visible object which is taken by the first seeing- 
consciousness of eye-door cognitive process. 

4.78.4 Clarification by comparison 
Pali Quotation (Abhi-A-1-125, 126) 

It will be clarihed by the following comparison._ 

In the forest during sumrner time, people usually make symbols tying palm leaf, etc., up on top 
branch of tree with intention that “everyone can know that there is water in this place by this symbol”. 

There is a flag at the entrance of pub. 

Furthermore_the wind causes shaking of high tree. When the fish moves under surface of water, 

small swirls will be arisen. Along with the both sides of upper drainage basin, grasses, leaves and rubbish 
were left after heavy tlood. 

According to mentioned above, palrn leaf, flag, shaking of tree, swirl, grasses, leaves and rubbish can 
be seen by seeing-consciousness of the eye-door cognitive process for every person with visible eye. Due to 
seeing by that ways, although it is invisible by seeing-consciousness, one can reason these facts_ 

1. there is water in this place with tied palrn leaf, 

2. there might be alcohol in this place with flag, 

3. this tree might be shaken by wind, 

4. there might be a fish in the water, 
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5. it might be a phenomenon that about this range of drainage basin had been Aooded, etc., through 

consciousness of mind-door cognitive process. 

Similarly, bodily expression can not be seen by the seeing-consciousness but by the consciousness of 

mind-door cognitive process. It is right_the visible-object can be seen by the seeing-consciousness of 

eye-door cognitive process through hand’s signilicant gesture etc. Bodily expression, actually, can be known 
by reasoning of continuity of consciousness of mind-door cognitive process and it is comprehended that “this 
person seems to have desire to do this tunction and this tunction also’. (Abhi-A-1-125,126 ) 

The palrn leaf tied up on top branch of tree in the forest during sumrner time and the flag set up at the 
entrance of pub, etc., are similar to visible-object of moving hand. After those palrn leaf, flag, etc., had been 
seen, comprehension on the presence of water, alcohol, etc., is similar to comprehension on bodily expression 




by means of mind-door cognitive process after the seeing-consciousness together with eye-door cognitive 
process and successive following mind-door cognitive processes which know the colour object. This is a 
parallelism drawn roughly between them. There are more detailed cascade of cognitive processes had been 
explained in Miilatlka as follows. 

Pali Quotaiton (MiilatT-1-73) 

The meaning of this subcommentary is as follows. 

When the palm leaf tied up on top branch of tree, etc, has been seen, 

1. eye-door cognitive process ( cakku-dvara vlthi ) which is able to know visible-object of palm leaf etc 
and 

2. mind-door cognitive process which is able to know previous visible-object taken by eye-door 
cognitive process, arises successively. Just after that mind-door cognitive process called 
tadanuvattika manodvdra vTthi, 

3. successive number (3) mind door cognitive process which is impossible to be understood for worldly 
persons without eye of wisdom, is able to know correlation between symbol of palrn leaf, etc., and 
presence of water. 

It should be recognized the fact that correlation between symbol of palrn leaf etc., and presence of 
water which is known by number (3) mind-door cognitive process, and comprehension on recognition mark 
of presence of water after symbol of palrn leaf, are similar to comprehension on bodily expression with inner 
desire by two successive mind-door-cognitive processes respectively. 
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It will be continued._ Regarding to the phrase, “the water would be present in this place”, it 

should be recognized the fact that the presence of water is deserving to comprehend by successive mind-door 
cognitive process which follows previous mind-door cognitive process, i.e., the process of knowing visible- 
object, due to presence of correlation with water etc... With regard to knowing that water etc., it should be 
recognized the fact that mode of that symbol of presence of water had been comprehended. 

Then it should be recognized the fact that relation of determinative dependence is previous mind-door 
cognitive process which takes the object of correlation for either mind-door cognitive process which takes the 
object of gesture arisen in this body-door (= bodily expression) in the aspect of subject of comparison 
(upameyya) or mind-door cognitive process which takes the object of water etc.. in the aspect of object of 
comparison ( upamdna ). 

In those explanations of above sub-commentary_ 

With regarding to the phrase, U tdlapannddirupdni dissvd ” (= after colour object of palrn leaf, etc.., 
has been seen), it shows eye-door cognitive process and successive mind-door cognitive process which 
continues to take that previous colour object. 

With regarding to the phrase, li tadanantarappavattdya manodvdravlthiya ’ (= by mind-door cognitive 
process which is contiguous to that two kinds of cognitive processes), it shows mind-door cognitive process 
which comprehends correlation between palrn leaf and water, and mind-door cognitive process which 
comprehends the fact that palrn leaf is recognition symbol of presence of water. 

With regarding to the phrase, “udakadiggahananT’' , (= comprehension on the presence of water ..etc.. 
,) it shows mind-door cognitive process which comprehends the nature of presence of water. This kind of 
mind-door cognitive process is similar to mind-door cognitive process which comprehends inner desire of 
person who shows hand’s shake etc. 

With regarding to the phrase, “ udakddisahacdrippakdratam saiiiidndkdram gahettvd 
udakddiggahanam viya ” (= As taking the object of usual occurrence of palm leaf, etc., associated with water, 
etc., and the object of presence of water through recognition symbol of that water etc..), it shows the fact that 
mind-door cognitive process which takes the object of deduction by which comprehends the fact that palrn 
leaf, etc, usually occurs together with water, etc., and mind-door cognitive process which takes the object of 
recognition symbol of that water etc., are similar to mind-door cognitive process which comprehends bodily 
expression. It should be recognized the fact that “in order to comprehend bodily expression, another kind of 
mind-door cognitive process which comprehends correlation between hand’s shake and desire to come is also 
present”. That kind of mind-door cognitive process is not included in above mentioned verse, “ rupam 
pathamacittena ” etc ... According to these words, there is also one kind of cognitive process. If the palrn leaf 



which is recognition symbol for “presence of water”, is seen, it can be remembered on correlation between 
palrn leaf and water. 


The cognitive process which recollects that previous correlation is called purimasiddha sambandhaggahana 
vTthi. It should be recognized similarly on the recollection of previous correlation between hand’s shake and 
desire to come in this way. 
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4.78.5 Explanation by another way 

* Athapandtiddind vihhattiyd anumdnena gahetabbatam dasseti. (Anutl-1-79) 

With regarding to the phrase, li manodvdravihhdnena gahite tasamin cittena saheva anuparivatte 
kdyathambhanavikdra copanasankhdte ” ( Mulatl-1-73 ), it shows special expression called vihhatti is 
deserving to be known directly by consciousness of mind-door cognitive process. Furthermore, it is explained 
on bodily expression which can be known by deductive reasoning ( anumdna ) as follows. 

In other words, although bodily expression is not taken directly as an object of consciousness of 
mind-door cognitive process, the former is able to bcneiit for the cognitive process which comprehends inner 
desire called gesture of body-door in order to take previous experienced correlation by means of efliciency of 
relation of determinative dependence (upanissaya paccaya). It is because it is impossible to arise mind-door 
cognitive process which arises together with inner desire and bodily expression; which is contiguous process 
of mind-door cognitive process taking visible-object; which comprehends inner desire of person who shows 
hand’s shake, in the absence of bodily expression with inner desire of that person. 

[It is a question that how bodily expression is able to benelit cognitive process which takes object of 
inner desire called gesture of body-door although it is not deserving to take as direct object of mind-door 

consciousness. The answer is _ “If any one has desire to come, he shows hand’s shake”, for that 

instance, by means of efficiency of relation of determinative dependence of mind-door cognitive process 
which recollects correlation between “desire to come” and “hand’s shake”, bodily expression can be the 
cause of comprehension on inner desire called gesture of body-door nevertheless it is directly taken by the 
mind-door consciousness. While hand is shaking, the shape of hand arises together with bodily expression. 
That bodily expression, in turn, arises together with inner desire of person who shows hand’s shake. In the 
absence of bodily expression, it is impossible to arise mind-door cognitive process which comprehends inner 
desire; which is contiguous process of eye-door cognitive process and mind-door cognitive process called 
tadanuvattika manodvdravlthi. It, therefore, means that “special expression called vihhatti bcnedts for 
arising of cognitive process which comprehends inner desire called gesture of body-door by means of 
efficiency of relation of natural determinative dependence (pakatupa nissaya) nevertheless it is directly taken 
by the mind-door consciousness. With regarding to these words, it shows that special expression called 
vihhatti is deserving to know by deductive reasoning on inner desire. 
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This is the meaning of explanations found in Mulatikd. However, it is instructed to discern and keep 
in mind all kinds of both real and non-real corporeal dhammas commonly in the ndmarupapariccheda hdna 
in Visuddhimagga-2-225. Whereas the mind-door consciousness of practising meditator who is able to 
discem and keep in mind both corporeal and mental dhammas up to the lield of ultimate reality, is possible 
to take the object of bodily expression directly. It should be recognized on the fact that above explanation of 
Mulatlkd Sayadaw, “special expression called vihhatti is deserving to be known by deductive reasoning on 
inner desire”, refers to worldly persons who are unable to see the ultimate corporeality by insight. It should 
be reviewed on the word of Mulatlka, “ Avihhdyamdnantardya ” (Mulatl-1-73). 

As it is apparent that “palrn leaf is recognition symbol of presence of water without special regard to 
it but by means of arising of mind-door cognitive process that comprehends water contiguously after 
cognitive process which comprehends visible-object of palrn leaf etc., during showing hand’s shake, bodily 
expression (yihhatti) is also apparent by means of deductive reasoning (anumdna), due to contiguous arising 
of mind-door cognitive process which comprehends inner desire just after arising of mind-door cognitive 
process which comprehends hand’s shake. With regarding to the phrase, “this person seems to have desire to 



do this function”, it, therefore, means the fact that the commentary explained that bodily expression ( rihhatti) 
is also apparent by means of deductive reasoning ( anumdna ), due to comprehension on inner desire 
accordingly.] 


4.78.6 The dhamma that should be known 
Pdli-Quotation (Abhi-A-1 -126) 

It will be continued._This bodily expression corporeality is known as vihhatti, due to not only 

the comprehensible nature but also the nature that should be known. [With regarding to this phrase, it should 
be recognized that it showed “ vihhdyatiti vihhattT\ (= It is known as vihhatti, due to occurrence of nature 
that should be known), which is a kind of grammatical interpretation.] 

For instance_The bodily expression is apparent in at least animal behavior. It is right._If 

a group of domestic dogs, foxes, crows, cows, etc., in such place are shown by an aggressive gesture with 
something, such as stick, stone piece etc., they comprehend that “this person seems to have desire to beat or 
throw” and flee away from here to there. 

Then, that bodily expression is unobvious in such time for other’s mind who is separated by wall, 
partition, etc. Whereas it is unotmous in such moment while separation of that wall, partition is present. 
Though it is unotmous one for that moment, it is known as bodily expression (yihhatti), due to occurrence of 
obvious nature for faced person’s mind. (Abhi-A-1-126) 
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Pdli-Quotation ( Mulatl-1-73 ) 

With regarding to the phrase, “this person seems to have desire to beat or throw”, (Abhi-A-1-126), it 
shows obvious arising of the bodily expression (vihhatti), due to comprehension with inner desire of beater 

or thrower. It is right _ It is actually, impossible to comprehend inner desire, unless that bodily 

expression is otmous. 

With regarding to the phrase, “it is known as bodily expression (vihhatti), due to occurrence of 
obvious nature for faced person’s mind”, (Abhi-A-1-126), as it is tinished to explain the fact that due to 
absence of face to face direction, the visible-object, etc ... which never strike eye-clear-sensitivity and 
bhavanga mind-clearness, is the dhamma that should be known by seeing-consciousness (cakkhuvihheya 
dhamma), it is also finished to explain bodily expression called vihhatti, which is a kind of genuine nature, 
by two kinds of interpretations, 

1. vihhapetTti vihhatti = it is known as vihhatti, due to occurrence of comprehensible nature, 

2. vihhdyatlti vihhatti = it is known as vihhatti, due to occurrence of nature that should be known, 

similarly. 

That bodily expression which arises together with mind, is comprehensible to bring forth walking 
forward, etc., without desire to be known by other. Bodily expression, itself is also should be known and it is 
deserving to know. It should be recognized bodily expression with two varieties. 


4.79.1 Mode of arising of movement 
Pdli Quotation (Abhi-A-1-126) 

There is a question in this case, that whether three kinds of corporeal dhammas produced by kamma, 
temperature, nutriment, are moving or not, while all corporealities produced by mind (call corporeal units 

produced by mind) are moving. The answer is that_those corporeal dhamma produced by three origins 

will be moved as well as all corporeal dhamma produced by mind. There are the same nature of arising of 
the former which always follows all corporeal dhammas produced by mind. 
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It will be clarified by parallelism._ 

When heavy water current tlows along with a stream or river from high mountain, dry sticks, dry 
leaves, dry grasses etc., which falled into water have the same phenomenon with water current. 

It should be understood this parallelism with simile in which when that water current stops they will 
be stopped and when the fonner flows they will be Aowed. 

Thus it should be recognized that among all kinds of corporealities produced by mind, this bodily 
expression corporeality is known as kayakamma dvara (= the tunction of body-door). ( Abhi-A-1-126 ) 

4.79.2 The meaning of movement 

desantaruppatti hetubharena, (Mulatl-1-72') 

The nature of corporealities is indeed, the process in which they perish away at the same place where 
they arise just after arising phase. It is no time to move from one place to another. However, if there are 
producing causes of corporealities apparently, those beneTit production of new ones even though old ones 
perished away. The movement, indeed, means the successive arising of new corporeal units in another place 
without arising in previous place. That kind of production of new corporeal units is caused by ability of the 
air-element consisting in corporal units produced by seventh consciousness of impulsion which are supported 
by the air-element consisting in preceding corporeal units produced by mind. If corporeal units produced by 
mind arise in new places, those corporeal units produced by kamma, temperature, nutriment also arise that 
new places concomitantly. Worldly persons usually misunderstand on that inconstant arising in different 
places as “movemenf 

Therefore, if the practising person discerning on deportment ( iriyapatha ) and clear comprehension 
(sampajahha ) reaches to this sage of rupakammatthdna, he must discem and keep in mind previously 

1. conveyable corporeal dhammas, and 

2. conveyed corporal dhamma, 
in other words, 

1. corporeal dhammas which are able to support and maintain the whole body 

2. the whole body (= all kinds of corporealities) which are supported and maintained, 
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in other words, 

1. signiticant corpoealities of deportment (= corporealities with special expression) 

2. non-significant corporealities produced by four origins (= all kinds of corporealities produces by 
kamma, mind, temperature, nutriment, except corporealities with special expression), 

in order to reach the field of ultimate reality by penetrative knowledge which is able to break down 
compactness of corporeality. It will be continued to present way of discerning on five-aggregates related with 
those deportments ( iriydpatha ) and clear comprehension ( sampajahha ) in the next section, Volume 2. 
Ndmakammatthdna. 
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